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ABSTRACT 
Fhe aim of this thesis is to investigate the eschatology of Isaiah 56-66. 
Fhe introduction of this thesis challenges P. D. Hanson's view that Isaiah 56-66 is an early 
)calyptic work because its eschatology is an "apocalyptic eschatology" which reflects an 
ter-community conflict (in the period of the Second Temple between visionary and 
rocratic elements), and, being contrasted with the "prophetic eschatology", is pessimistic 
A concerned with an other-worldly order which will be fulfilled outside history. 
rhe comparison of the material in Isaiah 56-66 with the material found in the apocalyptic 
, rks shows that Isaiah 56-66 shares with the apocalyptic literature common eschatological 
iefs and like the apocalypses it is the product of the tendency of the study of the scripture. 
wever, the eschatology hardly characterizes the variety of the concerns of the apocalypses 
Lich are not only the revelation of the mysteries of the future, but also of the past, the 
ivenly world, and the earth. Furthermore, the literary form of Isaiah 56-66 does not fit that 
in apocalypse. Therefore Isaiah 56-66 is not an apocalypse but it is apocalyptic in outlook. 
[n subsequent chapters this thesis proceeds to argue that Isaiah 56-66 is a pseudepigraphic 
-hology (collection) of expectations for the future by a scribe (redactor) who adopted the 
guage of the First and Second Isaiah and of wisdom literature and using mantological 
. gesis (and, to a 
lesser extent, aggadic exegesis) transformed them into the transcendental 
hatology found in some of the apocalypses. He included the version of his two predecessors 
h his own (Isaiah 56-66) and he added Isaiah 1 and Isaiah 34-35 to bind them together. 
. [ah 56-66 has used typical wisdom themes such as the contrast between righteous and 
, ked (ethical dualism), ethical actions are given a higher value than cultic actions, 'death of 
righteous is a release from the bleak conditions of life'. 
-'he grounds (as they have been described by M. Fishbane in Biblical Interpretation in 
ýJent Israel, 1985) for arguing that Isaiah 56-66 is a piece of mantological exegesis are a 
-ned preoccupation with older prophetic language from First and Second Isaiah and other 
ýs of the Old Testament, inner-textual exegesis, pseudepigraphy, ex eventu prophecy, play 
words and anthologies. Typologies are the grounds for arguing that Isaiah 56-66 contains 
, adic exegesis. 
Isaiah 56~66 is one anthology with a recurring pattern of certain themes 
ý it is divided into five structural units (1. Isa. 5 6: 1 -57: 2 1; 2. Isa. 5 8: 1 -59: 2 1; 3. Isa. 6 0: 1- 
6; 4. Isa. 63: 7-65: 25; 5. Isa. 66: 1-24, recapitulation of the ideas of the previous four 
[ctural units) - 
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1) Isaiah 56-66 and the Origins of. ADQcalvDticism 
a) In 1975, Paul Hanson published a study on the origins of the 
apocalyptic phenomenon in post-exilic Judaism, under the title 7-he Daww 
of Apocalyv&4. 
Hanson opens his study on the beginnings of apocalyptic by challenging 
traditional notions of the nature and history of the Biblical apocalyptic 
literature, such as Martin Buber's2 who, contrasting prophecy and 
apocalyptic and borrowing traits of the latter from the book of Daniel, 
concluded that there is no essential connection between prophecy and 
apocalyptic. In Hanson7s view the origins of apocalyptic cannot be 
explained by a method -which juxtaposes seventh and second century 
compositions and then proceeds to account for the features of the latter by 
reference to their immediate environment. Rather, Hanson argues, Israelite 
apocalyptic was "an unbroken development out of classical prophecy". 
His study focuses upon "the strand of apocalyptic eschatology" "running 
at the heart of many of the so called apocalyptic works"4. He defines 
"prophetic eschatology" as "a religious perspective which focuses on the 
prophetic announcement to the nation of the divine plans for Israel and 
the world which the prophet has witnessed unfolding in the divine 
council and which he translates into the terms of plain history, real 
politics, and human instrumentality; that is, the prophet interprets for the 
king and the people how the plans of the divine council Will be effected 
within the context of their nation's history and the history of the world", 9. 
The revised edition of this book was published in 1979. It is actually a reprint of the 
previous edition, the only difference being the addition of an appendix with the title 'An 
Overview of Early Jewish and Christian Apocalypticism'. In this study quotations are 
taken from the first edition. 
' Kampf um Israel, - Reden und Schriften, Berlin 1933. 
3 Dawn, p. 29. 
Dawn, p. 7. 
Dawn, p. II- 
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He also defines "apocalyptic eschatology" as "a religious perspective 
which focuses on the disclosure (usually esoteric in nature) to the elect of 
the cosmic vision of Yahweh's sovereignty -especially as it relates to his 
acting to deliver his faithful- which disclosure the visionaries have largely 
ceased to translate into the terms of plain history, real politics, and human 
instrumentality due to a pessimistic view of reality growing out of the 
bleak post-exilic conditions within which those associated with the 
visionaries found themselves. Those conditions seemed unsuitable to them 
as a context for the envisioned restoration of Yahweh's people"6. 
In other words, Hanson sees a continuity of eschatology expressed in two 
different forms, prophetic and apocalyptic, each having its own vision of 
Yahweh's people restored as a holy community. In tracing this continuity, 
Hanson assumes that the pre-exilic prophets, rejecting the mythical vision 
of Yahweh, translated their vision of Yahweh's cosmic dominion "into the 
terms of contemporary history and politiCS"7. Subsequently, in the sixth 
century there was a real need for Second Isaiah, because of the end of 
Israel's political identity as a nation and the Exile, to recall the cosmic and 
mythical and to translate it anew into Israel's history. He achieved this by 
borrowing from the liturgical material of the royal cult of Jerusalem, a 
cult by then defunct. In consequence of this borrowing, YHWH "is 
portrayed as the Lord of the divine council announcing the renewal of 
nature accompanying Israel's return to Zion (4 0: 1 ff. ), as the Mi, ýZhtv 
Creator stretching out the heavens like a tent for his habitation (40: 22), as 
the Divine Warrior slaying the chaos dragon in the primeval battle (51: 9- 
1 J)"8. 
The heavy borrowing from mythical material, however, did not lead 
Second Isaiah to raise the dialectic between vision and reality to a high 
tension. 
Apocalyptic emerged, according to Hanson, as the result of the failure of 
the glorious redemptive promises of Second Isaiah to find fulfilment in the 
6 Dawn, pp. 11 - 12. 
Dawn, p. 16. 
Dawn, p. 24. 
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politics of the post-exilic community. The visionary disciples of the 
prophets, no longer serving as officers within a political structure, but 
disenfranchised from what political structures survived, came to conceive 
of their offices in more exclusively religious terms. "Tending to 
'respiritualize' Yahwism by leaving their vision more on the cosmic level 
of the activities of the Divine Warrior and his council, they increasingly 
abdicated the responsibility to the politico -historical order of translating 
the cosmic vision into the terms of the mundane"9. 
They found it increasingly difficult to maintain the dialectic of Second 
Isaiah between myth and history, vision and reality. Thus, it was a 
different combination of elements long present in Israel's religion and in 
prophecy that gave rise to apocalyptic, not the intrusion of a foreign 
ideology (for example Persian dualism and Hellenism). And the rise of 
apocalyptic is to be dated to the sixth century rather than to the third. 
Because of Second Isaiah's use of mythic motifs his prophecy is designated 
by Hanson as "proto -apocalyptic". Isaiah 56-66, Zechariah 9-10, and 
Isaiah 24-27 are designated as "early apocalyptic", because "increasingly 
mythical motifs are applied with a literalism that offers escape from the 
harsh realities of this world". Zechariah 11-14 is described as "late 
apocalyptic" 10. In terms of dating, proto -apocalyptic stems from the 
second half of the sixth century; early apocalyptic is set between the end of 
the sixth and the early fifth century, and late apocalyptic between 475 and 
42511. 
The historical and sociological matrix of apocalyptic is found, according to 
Hanson in an inner -community struggle in the period of the Second 
Temple between visionary and hierocratic elements12. The texts of Isaiah 
56-66 and Zechariah 9- 10 are used to throw light on the development of 
this struggle through a form-critical approach of prosodic analysis. 
Hanson calls his method "contextual -typological": "it seeks to interpret 
' Dawn, p. 26. 
10 Dawn, p. 27. 
Dawn, pp. 27,400. 
12 Dawn, pp. 29,209. 
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apocalyptic compositions within the context of the community struggle 
discernible behind the material studied, and it applies typological tools in 
analyzing the material. The typologies traced are those of poetic structure 
and meter, of prophetic oracle types (genres), and of the prophetic 
eschatology-apocalyptic eschatology continuum"13. 
Partly following and partly diverging from 0. Ploger Meokratje and 
Esc. hatologie, 1956) who postulated the existence of two groups referred 
to in I Macc. 2 as standing together in opposition to Antiochus 
Epiphanes14, Hanson's approach is, in fact, based on a reconstruction of 
the early post-exilic situation. According to him, two groups competed for 
the control of the Jerusalem cult after the return from Babylon. One was 
the "hierocratic party of the Zadokite priests returning from exile with 
their program for restoration presented in Ezekiel 40-48, Haggai, and 
Zechariah 1-81-9. The other was the "visionary party" composed of 
followers of Second Isaiah in association with "the dissident Levitical- 
prophetic group resisting the official program"16, whose restoration 
program is expressed in Isaiah 60-62 and Zechariah 9-14. 
In chapter 11, Hanson discusses in detail Isa. 60-62, large sections of 64- 
65, and also Isa. 57: 14-21,58: 1-121 59: 1-20, by means of his contextual- 
typological method, tracing the presence and the growth of tension within 
the community. 
He rejects the general consensus that 63: 7-64: 12 is an early exilic lament 
by the whole of the community in the face of the ruined state of Jerusalem, 
the Temple, and other cities after the catastrophe of 587. Hanson sets the 
passage within the context of the inner-community conflict between the 
Dawn, 29. 
I. e. "the Maccabees and their followers at whose hands military insurrection and the 
attempt to rebuild a Jewish kingdom were undertaken, and a group referred to as the 
Hasidim , the 
'Pious', whose steadfast faith and loyalty to the Law are praised; Ploger 
finds the passive but loyal attitude reflected by the book of Daniel to agree well with the 
outlook of the Hasidim discernible in 1 Macc. and suggests that the book of Daniel gave 
expression to the views of these Hasidim" (E. W. Nicholson, 
Apocalyptic, In G. W. 
Anderson (ed. ), Tradition and Interpretation, Oxford 1979,199-200). 
" Dawn, pp. 73-75,96,233-234,240-262. 
16 Dawn, p. 96. 
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hierocratic party and the visionaries. He discerns a Mushite17 attack (the 
background of many of the Levites) on the Zadokite -dominated golah 
(=exiles) group18. it is, he believes, a lament by the Levitical priests who 
had remained in Palestine. Hanson regards their appeal to God as their 
Father (63: 16a. c; 64: 7), as "a desperate clinging to YHWH" because the 
Zadokite priests, claiming the names Abraham and Israel (63: 16b), ousted 
them from the sanctuary and deprived them of their legitimate part in the 
covenant community19. The names Abraham and Israel, however, can 
equally refer not to the central Israelite community but to "the patriarchs, 
the human fathers of the nation now unable to assist the present 
generation in their distreSS1120, unlike God who alone "is living and 
present father"21. Moreover, the use of the name Abraham as a 
designation for the community is attested nowhere else in the Old 
Testament; Jacob is called Israel in order to emphasize the link between 
the people and their an cestorS22. (See below in the discussion of Isaiah 
63: 7-64: 11). 
In chapter III Hanson traces the history of that struggle for control of the 
cult in the early post-exilic period from the point of view of the Zadokite 
priests who controlled the high priesthood from the first years of the 
Solomonic temple down to the second century B. C. He considers mostly 
texts from Ezekiel, Haggai, Zech. 1-8 and Chronicles, and shows how the 
Zadokite priesthood was for a long period "in a position to mould the 
character of post-exilic Judaism along the lines of its temple theology"23. 
In chapter IV Hanson turns his attention to Zech. 9~14, a difficult text 
which in his view "belongs to the same visionary tradition which we have 
They claimed the name of Moses as evidence of their legitimacy. 
Dawn, p. 95. 
idem, pp. 92-93. 
21 Emmerson, Isaiah 56-66,1992, p. 87. 
21 Westermann, Isaiah 40-66,1969, p. 393. 
22 H. G. M. Williamson, Isaiah 63-7-64: 11- Exitic LamenL or PosL-Exitic ProLesP., ZAW 
102 (1990), 54. 
23 Dawn, p. 280. 
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found in Third Isaiah"24. In Zech. 14, he claims, the conflict mentioned 
above "reaches its most desperate level7725. 
In the final chapter Hanson presents a peroration on an "allegory" of how 
the marriage between prophecy and royalty has given birth to apocalyptic 
eschatology. 
Hanson's claim to be able to reconstruct the post-exilic Jewish community, 
to find reflections of a struggle between two parties in the above 
mentioned texts, and, in particular, his interpretation of Isaiah 56-66 as 
arising out of a situation of conflict between the hierocratic and visionary 
parties must be regarded with some reserve, because of "the impossibility 
of substantiating his argument by any independent historical evidence. 
There is no doubt that at a later time there were a number of clearly 
defined parties within Judaism, but there is no other evidence that such 
existed in the early post-exilic period"26. Hanson's sociological method has 
tended to politicize and polarize the biblical material and render it into a 
type of political propaganda27. 
" Dawn, p. 286. 
2' Dawn, p. 399. 
2' Emmerson, Isaiah 56-66, p. 90; cf, D. Thomas, Jewish Apocalyptic and the 
Comparative Method, in Evans, Hallo, White (eds. ), Scripture in Context, 1980, pp. 254- 
255; . 2'Recently Brooks Schramm (in his book The Opponents of Third Isaiah: Reconstructing 
the Cultic History of the Restoration, 1995) has offered an extended critique of Hanson's 
view that Trito-Isaiah reflects conflict between a priestly Babylonian party and a 
visionary Judean party. His investigation of Isaiah 56-66 "focuses on the question of who 
is to be excluded from the restoration community"' (The Opponents, p. 51). Schramm 
accepts that the most obvious characteristic of the material in Isaiah 56-66 is its 
polemical nature. He also accepts that Isaiah 40-55 was highly polemical as well, but the 
only difference, according to him, between the two works is that "the polemic in Third 
Isaiah is not directed outwardly, that is, toward foreign nations, but rather inwardly, 
toward groups or individuals within the restoration community" (The Opponents, pp. 83- 
84). He challenges one aspect of Hanson's thesis, namely, the identity of the group that 
is singled out for condemnation in Third Isaiah (that is, the Zadokite priests). Because of 
the relationship between Isaiah 56-66 and Isaiah 40-55 (following the views of Childs, 
Ackroyd, Clements, Rendtorff, and Sweeney in their view that the book of Isaiah is a 
redactional unity and that the themes of each of the major sections of the book are 
present throughout the book) and of the fact that "Isaiah 40-55 Is literature of the 
Babylonian ML)1ý, by the Babylonian 71L. -M, and for the Babylonian Schramm's 
II 
Another element which evokes caution against his theory is the fact that 
some of the key passages on which Hanson bases his argument are 
obscure and open to a very different interpretation28. 
Hanson's interpretation of Zechariah 1-8, Haggai and Ezekiel as 
representing the viewpoint of the hierocratic party over against the 
visionary-apocalyptic compels him to deny that Zechariah 1-8 contains 
many features which are characteristic of the later apocalypses, such as, 
"visions, the role of interpreting angels, numerical symbolism, animal 
representation as embodying particular symbolical realitieS"29. The 
existence of apocalyptic elements, such as, "bizarre imagery, visions, 
divine interpretation" in EzekieJ30 and the eschatological element in both 
Haggai and Zechariah3l have also been overlooked by Hanson. 
Concerning the elusive matter of dating it may also be said that heavy 
reliance on a certain theory of prosodic development and on the presence 
or absence of mythical elements does not lead to a convincing conclusion. 
Moreover, the anxiety to fit so much into the late sixth and early fifth 
centuries makes it all the more difficult to account for developments 
deduction is that Isaiah 56-66 can not be "anti - 'ilýla in outlook" (The Opponents, pp. 
108-109). According to Schramm, "all of the accusations made against the group in 
question" in Isaiah 56-66 in general and in passages like Isa. 57: 3-13; 65: 1-7,11-15; 
66: 3-41 17 in particular "are consistently and repeatedly condemned in the Pentateuch" 
(The Opponents, p. 110). This shows that Third Isaiah and the 'priestly' Pentateuch, in 
regard to those cultic practices that are condemned, are in total agreement. Schramm's 
proposal suggests that Third Isaiah is representative of the interests and the theology of 
the Babylonian 77ý11 "Third Isaiah was written by the very group that Hanson claims it 
was written against" (The Opponents, p. 179). His proposal emphasizes that "Third 
Isaiah was not fighting against some sort of 'pagan' (non-YHW'Histic) religion but rather 
against traditional, syncretistic YHWHists, people whose religious practices had a long 
history in the (pre-exilic) kingdoms of Israel and Judah" (The Opponents, p. 181). 
Schramm's interpretation of passages, such as Isaiah 63: 1-6 (an oracle against the 
nations), is problematic because he insinuates that it is to be interpreted as if it was 
proclaimed against individuals within the community (The Opponents, p. 149). 
" R. Carrolt, Twilight of Prophecy or Dawn of Apocalyptic?, JSOT 14 (1979), 24. 
2'R. J. Coggins, Haggai, Zechariah, Malachi, OTG 1987, p. 57. 
30 Carroll, Twilight of Prophecy or Dawn of Apocalyptic?, JSOT 14 (1979), 12; cf. 
Coggins, Haggai, Zechariah, Malachi, 1987, pp. 48-49. 
31 M. A. Knibb, Prophecy and the Emergence of the Jewish Apocalypses , in Coggins, 
Phillips and Knibb (eds. ), Israel's Prophetic Tradition, 1982,174-175; cf Coggins, 
Haggai, Zechariah, Malachi, 1987, p. 55. 
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during the large gap between that time and the composition of such 
indubitably apocalyptic works as Enoch and Daniel. 
b) The debate over the question of the complex origins of apocalypses and 
apocalypticism has taken place within various sets of opinions. 
The first is concerned with whether apocalypticism was "the child of 
prophecy"32. The second is concerned with whether it was due primarily 
7733 to outside influences, that is, "foreign adaptation of Persian dualism 
Hanson denied, at first, that foreign religious ideas were at all operative in 
the development of apocalyptic out of prophecy, maintaining that 
influences from Persian dualism and from Hellenism were late and came 
only after the essential character of apocalyptic was fully developed34. 
However, in his article Apocalypticism, he pointed out: "the obvious 
instances of not only sapiential material, but of materials deriving from 
Greek, Hellenistic, and v arious Eastern sources disallow the identification 
of apocalypticism as a simple rectilinear development out of prophecy"35. 
Gerhard von Rad suggested that apocalypticism was an outgrowth not of 
prophecy but of wisdoM36. His main argument was what he saw as the 
deterministic view of history in wisdom and apocalypticism, a view alien 
to Israelite propheCy37. The sapiential character of the stories in Daniel has 
been emphasized and implications drawn from the utilization of a wisdom 
figure like Daniel as the pseudepigraphic author of an apocalypse38. Von 
Rad's hypothesis has not remained undeveloped, however. Apocalypticism 
" H. H. Rowley, The Relevance of Apocalyptic, 1963, p. 15; cf D. S. Russell, The Method 
and Message of Jewish Apocalyptic, 1964, pp. 92-96; P. Hanson, Dawn of Apocalyptic, 
1975 (reprint 1979) (see above). 
" So W. Bousset, Die Religion des Judentums im spathellenistischen Zeitalter, Tubingen 
1926 (direct quotation from Collins, The Apocalyptic Imagination, 1984, p. 16). 
34 Dawn, p. 8. 
11 JDB Supplement (1976), p. 29; cf idem, Appendix- An Overview of Early Jewish and 
Christian Apocalypticism, Dawn, 1979, pp. 430-43 1. 
36 OT Theology, vol. 11,1965 (=ET), pp. 306-308; cf. idem, Wisdom in Israel, 1972, pp. 
263-283. 
37 Wisdom in Israel, pp. 263-283. 
38 OT Theology, vol. 11,1965 (=ET), pp. 306,308-315. 
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does use the language of wisdom, but it has much closer parallels with 
Babylonian39 and Israelite mantic wisdom than the type of wisdom found 
in Proverbs, Ecclesiastes and Sirach. 
Muller sought to defend von Rad by defining more precisely the kind of 
wisdom that, in his view, lies behind apocalyptic. He argued that we have 
to distinguish between educational and mantic wisdom and that 
apocalypticism is a continuation of the latter rather than the former4O. in 
mantic wisdom, as in the apocalypses, there are mysterious signs (dreams 
and visions) to be interpreted (Daniel 2: 31ff.; 4: 19ff.; 5: 13ff. ) that hold 
the key to the future, and there is a deterministic view of hiStory4l . Von 
Rad's proposal has been widely criticized on two groundS42 . First, it has 
been observed that if wisdom is the matrix from which apocalyptic 
literature originates, the differences between the wisdom books and the 
apocalypses are quite remarkable. In particular the complete lack of 
concern with eschatology in the wisdom writings needs to be explained. 
Second, it has been pointed out that it is by no means clear that von Rad 
has correctly described the relationship between the apocalyptic and 
prophetic view of history. According to von Rad, the essential 
characteristic of the former is that everything had been determined in 
advance, and this is held to provide a contrast with prophecy and a link 
with wisdom. However, "it is a commonplace of prophecy that YHWH 
controls the events of history, while Second Isaiah ... provides a specific 
parallel to the apocalyptic view of history with his belief that YHWH not 
only determines, but also foretells, what is going to take place. The way in 
which the deterministic ideas are expressed in the apocalypses is, of 
J. Z. Smith, Wisdom and Apocal\TptIC, In B. A. Pearson (ed. ), Religious Syncretism in 
Antiquity (1975), pp. 131-156. 
" Mantische Weisheit und Apokalyptik, SVT 22 (1972), 268-293. 
41 ibidem; cf J. J. Collins, The Court Tales in Daniel and the Development of 
Apocalyptic, JBL 94 (1975), 218-234; idem, The Apocalyptic Imagination, pp. 17,21. 
42 A summary of von Rad's thoughts and the debate they have provoked has been 
provided by M. A. Knibb in his essay Prophecy and the Emergence of iý, e Jewish 
s Apocalypses in R. J. Coggins, A. Phillips and M. A. Knibb (eds. ), Israel' Prophetic 
Heritage. Essays in Honour of Peter R. Ackroyd, Carnbrigde, 1982, pp. 165-169. 
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course, quite different from that of prophecy, but this does not mean that 
the apocalypses do not represent a continuation of prophecy ... The 
determinism of wisdom is nowhere expressed in relation to history or 
concerned with the eschaton, whereas these are the essential 
characteristics of the determinism of the apocalypseS"43 . 
The above-outlined criticism shows that Von Rad's view that the 
apocalyptic literature was the child of wisdom rather than of prophecy 
and his approach is certainly "one-sided"44 , since a number of studies 
have shown that the authors of the apocalypses use and reinterpret a wide 
range of Old Testament passages. These include passages from the 
Pentateuch, the Psalms, prophetic and wisdom material. The wide range of 
this material serves as a further warning against the attempt to tie the 
apocalyptic writings down to a single stream of tradition within the Old 
Testament. 
However, von Rad's view has the merit of drawing attention to some 
hitherto neglected aspects of the apocalyptic books. Not least among these 
is the fact that the figures to whom the major apocalypses are ascribed, 
Enoch, Daniel, Ezra, Baruch, are sages or scribes. In the Hebrew Bible 
Daniel is presented as a ý": )Vn 'one who has insight' (Dan. 1: 4,9: 25) and 
included among the 'wise' men of Babylon (Dan. 2: 13). Wisdom features 
are to be observed in the apocalypses, and reference may be made here to 
some recent attempts to take positive account of them. Michael Stone 
studied the "lists of revealed things" in the apocalypses and concluded that 
such speculative concerns most probably derived from wisdom sourceS45 . 
However, he found very few parallels in the biblical wisdom books. John 
Gammie analyzed the concepts of spatial and ethical dualism in wisdom 
and apocalyptic literature and he suggested that "Wisdom literature 
constituted at least one of the sources from which apocalyptic writers 
43 M. A. Knibb, Prophecy and the Emergence, in R. J. Coggins, A. Phillips and M. A. 
Knibb (eds. ), Israel'S Prophetic Heritage, p. 167. 
44jdeM, p. 168. 
45 Lists of Revealed Things in the Apocalyptic Literature, in F. M. Cross, W. Lernke, 
P. D. Miller (eds. ), Magnalia Dei: The Mighty Acts of God, 1976, pp. 414-45 1. 
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inherited [these] concepts"46. Michael A. Knibb has pointed to examples of 
"wisdom thinking" in 4 Ezra47and F. J. Murphy in 2 Baruch48 , both works 
wrestling at length with the problem of theodicy. John J. Collins, 
comparing the Hellenistic (deuterocanonical) Wisdom of Solomon and the 
Jewish apocalypses, found that there is apocalyptic influence in the 
Wisdom of Solomon, in its formulation of the judgement of the dead49. 
The weakness of von Rad's view is that he fails to define the terms 
"wisdom" and "apocalyptic". The ambiguity of these terms has been 
stressed by all modern scholars. Michael A. Knibb has suggested that the 
term "apocalyptic" as a noun is ambiguous and it should be abandoned-90. 
P. D. Hanson distinguishes between apocalypse as a literary genre, 
apocalypticism as a social ideology of groups ("apocalyptic movements"), 
and apocalyptic eschatology-91. 
A comprehensive definition of the literary genre apocalypse has been 
given by J. J. Collins: "Ap ocalypse is a genre of revelatory literature with a 
narrative framework, in which a revelation is mediated by an 
otherworldly being to a human recipient, disclosing a transcendent reality 
which is both temporal, insofar as it envisages eschatological salvation, 
and spatial insofar as it involves another, supernatural world"-92 . 
Addressing the issue of the relationship between the apocalypses and 
apocalypticism and criticizing Hanson's definition of apocalypticism as 
46 S 
patial and Ethical Dualism, JBL 93 (1974), 384. 
47 Apocalyptic and Wisdom in 4 Ezra, JSJ 13 (1982), 56-74. 
48 Sapiential Elements in the Syriac Apocalypse of Baruch, JQR 77 (1986), 311-327. 
" Cosmos and Salvation: Jewish Wisdom and Apocalyptic in the Hellenistic Age, 
History ofReligions 17 (1977), 121-142; cf idern, The Apocalyptic Imagination, p. 17. 
" Prophecy and the Emergence of the Jewish Apocalypses, in R. J. Coggins, A. Phillips, 
M. A. Knibb (eds. ), Israel's Prophetic Heritage, 1982, pp. 157-160,164; cf. M. E. Stone, 
Lists of Revealed Things in the Apocalyptic Literature, in F. M. Cross, W. E. Lemke, 
P. D. Miller, Jr (eds. ), Magnalia Dei: The Mighty Acts of God, 1976, p. 443. 
" Apocalypse, Genre, and Apocalypticism, IDB Supplement (1976), pp. 27-34; See the 
comments of M. A. Knibb, Prophecy and the Emergence, in R. J. Coggins, A. Phillips, 
M. A. Knibb (eds. ), Israel's Prophetic Heritage, 1982, pp. 160-161. M. A. Knibb prefers a 
twofold distinction between the apocalypses and apocalyptic eschatology. 
52 Towards the Morphology of a Genre, Semeia 14, Apocalypse: The Morphology of a 
Genre (1979), p. 9. 
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refering "to the symbolic universe in which an apocalyptic movement 
codifies its identity and interpretation of reality"53, J. J. Collins has argued 
that Hanson's apocalypticism "is not simply identical with the content of 
apocalypses. There are apocalypses that are not the product of a movement 
in any meaningful sense"54 . For example, there is little evidence that a 
movement, apocalyptic or other, lies behind 4 Ezra, the Apocalypse of 
Zephaniah or 3 Baruch5,1 . According to J. J. Collins, "since the adjective 
apocalyptic and the noun apocalypticism are derived from 'apocalypse', it 
is only reasonable to expect that they indicate some analogy with the 
apocalypses". And below, "if the word apocalypticism is taken to mean the 
ideology of a movement that shares the conceptual structure of the 
apocalypses, then we must recognize that there may be different types of 
apocalyptic movements, just as there are different types of apocalypses"-96 - 
Simply put, the apocalyptic worldview is the perspective of the 
apocalypses. A basic definition of the worldview common to all 
apocalypses is inherent in the definition of the genre. Therefore, a 
worldview can be called apocalyptic if supernatural revelation to a human 
seer through a hetkenly intermediary, the heavenly world, and 
eschatological salvation and judgement played essential parts. Such a 
worldview might well be represented in works that are not themselves 
apocalypses, such as, some scrolls from Qumran or some texts from early 
Christianity. But the judgement that any of these works is apocalyptic in 
outlook must be based on its affinities with apocalypses57. 
Apocalyptic eschatology, again according to J. J. Collins, is "the kind of 
eschatology that is found in the apocalypses. ... As there are different types 
" Apocalypticism, IDB Supplement (1976), p. 30. 
"The Apocalyptic Imagination, p. 10. 
" F. J. Murphy, Apocalypses and Apocalypticism, CR: BS 2 (1994), 161. 
56 The Apocalyptic Imagination, p. tO; See the classification of the various types of 
apocalypses offered by J. J. Collins in 
Towards the Morphology of a Genre, Semeia 14, 
Apocalypse: The Morphology of a Genre (1979), pp. 12-19. 
57 The Apocalyptic Imagination, p. 10. 
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of apocalypses, there are correspondingly different types of apocalyptic 
eschatology"58. 
Von Rad's definition of wisdom is too broad a category for tracing part of 
the origins of the apocalypses to it. He views wisdom as "practical 
knowledge of the laws of life and of the world, based on experience" and 
he thinks that "wisdom had to do with the whole of life, and had to be 
occupied with all of its departments"59 . James Crenshaw criticised von 
Rad's definition on the grounds that it "is so comprehensive that it 
becomes unusable" and that "it is little surprise to discover wisdom 
everywhere, for what literature does not grow out of and reflect 
experience? "60. 
There is a difficulty in giving a definite definition of wisdom because of 
the variation within this vast literary corpus. Some scholars highlighting 
the need for a typology distinguish various types of sapiential material. 
J. G. Gammie has distingu ished the following six types6l : 
1) Prudential or practical which contains instructions (eg. Proverbs 1-9) 
and pareneses (that is, exhortations) (eg. Proverbs 10 -31, Sirach). 
2) Critical or skeptical which contains disputations (eg. job) and 
reflections (eg. Qoheleth). 
3) juridical which has to do with the law and is to be found chiefly in the 
three wisdom psalms that focus on the tora, Ps. 1,19,119. 
4) Wisdom of nature which focuses upon the realm of natural phenomena 
Uob 38-39; Qoh. 1: 1- 11; 3: 1 -11). 
5) Theological wisdom which wrestles with issues of meaning, purpose, 
justice, creation, and order; like the two minor types mentioned above 
" idem, P. 9. 
Von Rad, OT Theology I (ET 1962), pp. 418,428; Cf. J. L. McKenzie who, taking over 
von Rad's definition, views wisdom as an "approach to reality", "a firm belief in the 
validity of experience" (Reflections on Wisdom, JBL 86 (1967), 2,4). 
60 Method in Determining Wisdom Influence upon 'Historical' Literature, JBL 88 (1969), 
132-134; reprint in J. L. Crenshaw (ed. ), Urgent Advice and Probing Questions, Atlanta 
1995, p. 314. 
61 From Prudentialism to Apocalypticism, The Houses of the Sages amid the Varying 
Forms of Wisdom, in J-G. Gammie, L. G. Perdue (eds. ), The Sage in Israel and the 
Ancient Near East, 1990, p. 48 1. 
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(juridical and wisdom of nature), it is not confined to either critical 
wisdom or traditional wisdom but it is to be found in both, for example, 
Proverbs 1-9; 30: 1-9 and Sirach 1,24,51. Unlike juridical wisdom and 
the wisdom of nature, theological wisdom is not a minor type. The 
engagement with matters pertaining to meaning and purpose in the Book 
of job (reflections on Theodicy), Qoheleth, and the Wisdom of Solomon is 
so extensive that these works in their entirety may be understood as 
theological wisdom coalescent with other types. 
6) Mantic wisdom which has to do with the interpretation of dreams and 
hidden signs or omens. 
Four of these types were already identified by J. L. Crenshaw (practical, 
juridical, natural [or nature wisdom], and theological)62 . Crenshaw has 
only the biblical wisdom books in mind in all of this and is not reckoning 
with mantic wisdom or with the higher wisdom through revelation of the 
Hellenistic period63 
Addressing the issue of the relationship between wisdom and 
apocalypticism and defining wisdom, J. J. CollinS64 has distinguished five 
broad types of sapiential material: 
1) wisdom sayings (Spruchweisheit, including aphorisms and more 
developed instructions and admonitions) such as we find in Proverbs 10- 
30; 
2) theological wisdom, including both speculative passages such as 
Proverbs 8 and reflections on theodicy (such as the entire book of job); 
3) nature wisdom , exemplified in job 2 8,3 8-41-, 
4) mantic wisdom (divination and dream interpretation); and 
5) higher wisdom through revelation, including apocalyptic revelations. 
" Method in Determining Wisdom influence upon 'Historical' Literature, in J. L. 
Crenshaw (ed. ), Urgent Advice, p. 315. 
63 For this type of wisdom see M. Hengel, Judaism and Hellenism, Philadelphia 1974, 
vol. 1, pp. 202-218. 
64 Wisdom, Apocalypticism, and Generic Compatibility, in L. G. Perdue, B. B. Scott, W. J. 
Wiseman (eds. ), In Search of Wisdom. Essays in Memory of John G. Gammie, 1993, p. 
168. 
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According to J. j. Collins, "to say that apocalypticism is an example of 
wisdom by revelation (type 5) or is influenced by mantic wisdom (type 4) 
does not imply any necessary connection between apocalypticism and the 
experiential wisdom of Proverbs"6-9. 
Leaving aside the mantic and revelatory kinds of wisdom that are 
"intrinsically related to apocalypticism", jj. Collins notes that nature 
wisdom, theological wisdom, and wisdom sayings are used in apocalyptic 
contexts in various ways. "The forms of wisdom speech are adaptable and 
may be used in the service of more than one worldvieW"66. 
At this point, I have to make clear that I do not search for an "influence" 
of wisdom on the apocalyptic works but of a usage of wisdom language by 
them. There are some elements which are typically associated with 
wisdom, elements which include words and expressions as well as some 
typical wisdom themes. I agree with the scepticism expressed by R. N. 
Whybray67 and J-L. Cre nshaW68 for the attempts of those scholarS69 to 
search for an "influence" of wisdom literature on other Old Testament 
literary traditions (including prophecy). The arguments they use to prove 
"influence" have been based on the similarity of vocabulary and subject 
matter. The futility of using vocabulary as the clue to wisdom's presence 
outside the wisdom corpus has been demonstrated by R. N. Whybray70 . 
The use of such words as "counsel, wisdom, upright, council, understanding, father 




66 Wisdom, Apocalypticism, and Generic Compatibility, in L. G. Perdue, B. B. Scott, W. J. 
Wiseman (eds. ), In Search of Wisdom. Essays in Memory of John G. Gammie, 1993, p. 
181; J. J. Collins has provided examples of themes from wisdom and apocalyptic 
literature featuring the contrast in worldview between apocalypticism and these three 
types of wisdom (idem, pp. 170-18 1). 
67 Prophecy and Wisdom, in R. J. Coggins, A. Phillips, M. A. Knibb (eds. ), Israel's 
Propheti c Heritage, 19 8 2, pp. 111- 19 9. 
6' Method in Determining Wisdom Influence upon "Historical" Literature, JBL 88 
(1969), 129-142; reprinted in J. L. Crenshaw (ed. ), Urgent Advice and Probing Questions, 
1995, pp. 312-325. 
6' For bibliography see idem, pp. 312, n. 1, and Whybray, The Intellectual Tradition in 
the old Testament, 1974, pp. 1-2, n. 1. 
70 The Intellectual Tradition in the Old Testament, 1974. 
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frequently used in the wisdom books, are not confined to them; they 
belong to the common linguistic stock shared by sage, prophet, and priest. 
This leads to an important observation made by J. L. Crenshaw. According 
to him, "differences in nuance must be explained. Whenever a wisdom 
phrase or motif is found outside wisdom literature the scholar must 
determine whether or not the meaning has been changed"71 .A similar 
point is made by J. J. Collins when he says that "a wisdom instruction" is 
"adapted" to suit "the apocalyptic worldview"72. In the light of the above 
it might be more fruitful to look for the possible differences in the ways in 
which the same words and expressions are used by prophetic, wisdom, 
and apocalyptic literature instead of focusing on their possibly superficial 
similarities. 
In this Thesis I apply the types of sapiential material which, as we saw a 
few paragraphs above, were distinguished by J. G. Gammie and J. J. Collins. 
from those types the higher wisdom through revelation (type 5 in i. j. 
Collins' scheme) is not found in Isaiah 56-66.1 will trace the usage in 
Isaiah 56-66 of mantic wisdom and of sapiential material found in 
biblical wisdom books. The criterion for the presence of the first type will 
be the mantological exegesis of older propheCy73 . The criterion for the 
presence of the latter type will be the usage of typical wisdom themes such 
as the contrast between righteous and wicked (ethical dualism) (found 
mostly in Proverbs 10 - 15), the problem of Theodicy (found in the book of 
job), the attack upon laziness, the attack upon drunken leaders, ethical 
actions are given a higher value than cultic actions, 'death of the righteous 
MeLhod in Determining Wisdom Influence upon "HisLorical" LIterature , in Urgent 
Advice and Probing Questions, 1995, p. 316. 
72 W isdom, Apocalypticism, and Generic Compatibilitý,, in L. G. Perdue, B. B. Scott, W. J. 
Wiseman (eds. ), In Search of Wisdom. Essays in Memory of John G. Gammie, 1993, p. 
181. 
73 M. Fishbane's work Biblical Interpretation in Ancient Israel (1985) has shed light on 
the study of mantic wisdom. He identified the kind of exegesis which is contained in 
mantic wisdom and which he calls mantological exegesis of visions, dreams, omens and 
of oracles (see below in the discussion of the 
Method applied in this study). I have 
found that Isaiah 56-66 contains mantological exegesis (see below in the second part of 
this Thesis). 
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is a release from the bleak conditions of life'. Apart from the ethical 
dualism and the theme 'the death of the righteous is a release from the 
bleak conditions of life', the rest of the themes do not belong exclusively to 
the wisdom literature. But it is essential to stress that in spite of the use of 
themes popular in wisdom circles, Isaiah 56-66 introduces a nuance alien 
to wisdom, namely, the eschatological nuance. There are also a few 
linguistic affinities with the wisdom literature, such as the blessing 
formula MRT-MV. 717" V. MX '11OX, the expression 'the pointing of thefinger' (it is 
found only in Prov. 6: 13 and Isa. 58: 9b in the Old Testament), the word 
i72n 'contention' (only in Prov. 13: 10,17: 19 and Isa. 58: 4), and the 
expression Mpý MTI 4day of vengeance' (only in Prov. 6: 34 and Isa. 34: 8,61: 27 
63: 4). 
At the end of the last century, Herman Gunkel analyzed apocalypticism in 
terms of its use of ancient mythS74 . He argued that the Babylonian 
mythological material was re-interpreted in the apocalypses. Some logical 
inconsistencies of the apocalypses were due to reuse of "traditional 
material", others to the "symbolic and allusive character" of the 
mythological imagery of the apocalypseS75. 
The interest in mythological, especially Canaanite, sources was renewed 
with the works of Frank M. CrosS77and P. HanSon78, and it was combined 
with the derivation of apocalypticism from prophecy. Mythological 
elements are indeed present in the Bible, and they may have been more 
prevalent in the cult than the texts shOW79 . Myths such as that of the 
divine warrior (Isaiah 56-66: 59: 15b-17; 63: 1-6; 63: 19b-64: 2; 66: 14b- 
16; Isaiah 24-27; Zech. 14: 12) seem to have been for the most part 
74 Schopfung und Chaos in Urzeit und Endzeit, 1895. 
11 Collins, The Apocalyptic Imagination, p. 13. 
77 New Directions in the Study of Apocalyptic, JTC 6 (1969), 157-165; Idem, Canaanite 
Myth and Hebrew Epic, 1973. 
78 Jewish Apocalyptic against its Near Eastern Environment, RB 78 (1971), 31-58. 
79 Mowinckel, He That Cometh, pp. 145-147,270. 
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historicized in the Hebrew Bible, and then remythologized in 
apocalypticism. Hanson finds that prophetic eschatology is transformed 
into apocalyptic eschatology when the dissident visionary group (in Third 
Isaiah, that is, the disciples of Second Isaiah) shifted the mythological idea 
of the divine warrior from the historical (in Second Isaiah) to an 
eschatological theme. Direct intervention by YHWH is the only basis for 
their hope (Isa. 59: 15-18; 63: 1ff. ). This shift took place during the post- 
exilic period, the late sixth or early fifth century and it was due to a 
growing sense of alienation (59: 2ff. ) from the hierocracy and a pessimistic 
view of the reality8O. 
The prophetic visionary, just as much as the wise man, wanted answers to 
the problems which beset him. Indeed, this is precisely the point which 
Hanson is making about the later prophetic movement. The situation in 
the world engendered a reaction against traditional institutions and a 
retreat into a world of vision. One does not have to agree with his 
sociological analysis to realize that the impact of the world upon the 
religious consciousness of the individual was such that, whatever his 
religious background, he would be working towards solutions to the 
various kinds of "actual distresses" which surrounded hiM81 . At times, 
this attempt to explain man's situation led to a confluence of different 
religious streams in the quest for the meaning of human existence. 
Nevertheless the attempt of several scholars to relate apocalyptic to the 
various social or ideological movements (Hasidim, Pharisees, EsseneS)82 in 
emerging Judaism has failed "to demonstrate more than a general 
similarity among the various apocalyptic documents and a unified social, 
" Cf Apocalypticism, IDB Supplement, (1976), pp. 28-34; Jewish Apocalyptic against 
its Near Eastern Environment, RB 78 (1971), 51; OT ApocalypL'c Re-exami d 
Interpretation 25 (1971), 454-479. 
81 P. Vielhauer, Apocalypses and Related Subjects, in E. Hennecke and W. 
Schneemelcher (eds. ), New Testament Apocrypha ii, 1965, p. 598; cf R. R. Wilson, From 
Prophecy to Apocalyptic, Semela 21 (1981), 84-85. 
82 Hanson created two more parties after he had rejected the "party" approach for the 
origins of apocalyptic (Dawn, p. 20), that 
is, the "visionary" and the "hierocratic" 
"faction", and he set them historically after the Exile (Dawn, pp. 9-10,29). 
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economic, political, or historical reality behind all the documentS"83 . The 
belief that it was a crisis situation which may have given rise to 
apocalypticism, whether or not this implies an internal conflict within 
Judaism, has found acceptance by most scholarS84. 
Hanson's reconstruction of the situation after the Exile has been regarded 
as purely hypothetical. P. R. Ackroyd has pointed out how difficult it is to 
posit a precise setting for many of the oracles of the later chapters of 
Isaiah85. But even if it is granted that Hanson has offered a reconstruction 
of the situation in which these oracles were produced, the question arises 
whether he has in fact offered any illumination of the apocalyptic 
movement as it is to be found in the genre given the definition 
44apocalypse'286 
. The apocalypses were not constituted by one or more 
distinctive themes but by a distinctive combination of elements, all of 
which are also found elsewhere. 
Biblical prophecy served as a source for many elements of the eschatology 
in the apocalypses. But prophecy was transformed under such foreign 
influences as Mesopotamian mantic wisdom, Persian dualism, Hellenistic 
political prophecy and belief in rewards and punishments after death. 
Apocalypses result from a development of elements within Judaism and a 
transformation of those elements under foreign influences, but the end 
result was more than the sum of the parts. Genetic explanations can be 
misleading if they reduce apocalypticism to a mere derivative from other 
elementS87. 
" G. G. Porton, Diversity in Postbiblical Judaism, In R. A. Kraft and G. W. E. NIckelsburg 
(eds. ), Early Judaism and Its Modern Interpreters, 1986, p. 62. 
" R. R. Wilson, From Prophem- to Apocalyptic, Semeia 21, (1981), 84-85; cf. Collins, 
The Apocalyptic Imagination, p. 29. 
" Exile and Restoration, pp. 11 8f. 
86 Collins has given the following definition: "Apocalypse is a genre of revelatory 
literature with a narrative framework, in which a revelation is mediated by an 
otherworldly being to a human recipient, disclosing a transcendent reality which is both 
temporal, insofar as it envisages eschatological salvation, and spatial insofar as it 
involves another, supernatural world" (Towards the Morphology of a Genre, Semeia 14, 
Apocalypse: The Morphology of a Genre (1979), p. 9). 
87 Collins, The Apocalyptic Imagination, pp. 17-18. 
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The allusions to biblical and other traditions reflect systematic study4O. The 
pseudonymous authors frequently are identified as wise men or scribes 
(Enoch, Daniel, Ezra, Baruch)88 
The various concerns throughout the apocalypses cover: a) a spatial 
dimension, that is, what is above (the heavenly world) and what is below 
(the earth), and b) a temporal dimension, that is, what has been in the past 
and what will be in the future. The revelation of these mysteries is 
mediated by an otherworldly being to a human recipient". 
Is there, in the material of Isaiah 56-66, the reflection of an early form of 
Jewish apocalypticism? 
This Introduction will turn now to investigate whether Isaiah 56-66 
shares with the apocalyptic literature common eschatological or non- 
eschatological beliefs and to trace the influences under which the future 
hopes of Isaiah 1-39 and 40-55 were transformed into the eschatology 
found in Isaiah 56-66. 
A) The underlying theme, that is, "the disclosure of the divine secrets"90 by 
"an otherworldly mediator"91 is not to be found in the material of Isaiah 
56-66. Neither does the interest in astronomy and in the heavenly secrets 
after a journey to the presence of God in heaven or disclosure of them by 
an angel92appear in Isaiah 56-66. 
B) In the apocalypses written towards the end of the first century AD 
[Apocalypse of Abraham, 4 Ezra (2 Esdras 3-14), 2 Baruch (Syriac 
40 Cf 
. 
J. Z. Smith, Wisdom and Apocalyptic, In B. A. Pearson's (ed. ), Religious Syncretism 
in Antiquity, 1975, p. 140: "wisdom and apocalyptic .... are scribal phenomena". 
G. von Rad, Wisdom, p. 272. 
Rowland, The Open Heaven, p. 77; cf J. J. Collins, Towards the Morpholoc-r. v of a 
Genre, Semeia 14 (1979), pp. 6-8,12-19; idem, The Apocalyptic Imagination, 1984, pp. 
419. 
" Rowland, The Open Heaven, p. 14; cf. G. Bornkamm, Mysterion, TDNT iv, p. 815; D. 
Flusser, Apocalypse, Encyclopaedia Judaica 3, col. 179. 
91 Collins, The Jewish Apocalypses, Semeia 14 (1979), p. 29. 
92 Rowland, The Open Heaven, pp. 78-123. 
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Baruch), 3 Baruch (Greek Baruch) 1, the interest is in the destiny of 
mankind in the future, and particularly the destiny of the people of 
YHWH and the reason for their present desperate straits in which they 
found themselveS93 . The concern with man's destiny has affinities with 
the meditations of part of the Wisdom tradition (Cf. job) 94 * 
The underlying questions of 4 Ezra, 2 Baruch (Syriac Baruch), the 
Apocalypse of Abraham, and 3 Baruch are shaped in large part by the 
catastrophe of Jerusalem in 70 C. E. The response to the question why has a 
just God allowed the sinful Gentiles to defeat His people and devastate 
their land and his Temple, posed in these apocalyptic works, moves 
beyond the specific historical crisis to the general problem of theodicy or 
the justice of God" - 
The first three sections in 4 Ezra (the book divides into seven sections) are 
dialogues (between Ezra and an angel) about theodicy. In 4 Ezra 3: 25-27 
Ezra states that the nation is now in ruins because God has punished his 
people for the sins their evil hearts led them to commit (cf. the lament in 
Isa. 63: 7-64: 11 whose main theme is the lack of any saving act on 
YHWH's part, in their present distress, that is, the destruction of Jerusalem 
and the Temple by a foreign enemy, because of the people's sin; see also 
Isa. 59: 1-2 where there is the act and consequence relationship between 
the sin of the people and the absence of salvation). 4 Ezra 7: 19-25 states 
that the wicked will be judged according to their deeds, for they are 
responsible for these deeds. This theme of the reward by YHWH according 
to one's deeds, that is, the principle of retribution is found in Isa. 59: 18- 
2 0. In 4 Ezra 7: 3 3-44 there is a description of the great j udgement which 
will follow the resurrection. judgement will be on the basis of deeds, and 
even the Gentiles will be punished for not having served the 'Most High' 
" Rowland, The Open Heaven, pp. 126-135. 
94 Though these works reflect the same kind of questioning human suffering as we find 
in the book of Job and in both cases the 
final answers to the question only come as the 
result of divine revelation, Job is different (Rowland, The 
Open Heaven, pp. 205-208; cf. 
G. von Rad, Wisdom in Israel, 1972, pp. 206-226). 
95 j. J. Collins, The Apocalyptic Imagination, pp. 156,159; cf. G. W. E. Nickelsburg, 
Jewish Literature Between the Bible and the Mishnah, 198 1, p. 280. 
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and obeyed his commandments9G. This theme that both Israel and nations 
will be j udged according to their deeds is also found in Isa. 5 9: 1 8ab -I 9a 
(According to their deeds is that which he will repay: wrath to his adversaries, 
recompense to his enemies. To the coastlands he will repay recompense. And those in the 
west shall fear the name of YHWH, and those in the east, his glory) and Isa. 66: 24 
(And they will go out and look at the corpses of the men who have transgressed against 
me. For their worm will not die, theirfire will not be quenched, and they will continue to 
be an abhorrence to all mankind). 
The final visions in 4 Ezra offer reassurance that the way of righteousness 
will ultimately be vindicated. The work ends on a note of hope and 
promise, but there is nothing in these final visions which reverses the 
pessimistic tone of the earlier part of the book. The promise of the new 
Jerusalem (4 Ezra 10: 46ff. ), the overthrow of pagan Rome (4 Ezra II- 12), 
and the coming of the messiah are all part of the apparatus of the 
eschatology of Judaism, but the hope is reserved for the righteous alone. 
The great multitude which assembles on Mount Zion (4 Ezra 13: 40ff. ) is 
there, not because it happens to be the elect people but because it has kept 
the statutes of God. The future glory is for the righteous alone, and no one 
who has acted impiously can escape the coming wrath97. 
The theme of punishment for the wicked and salvation for the righteous is 
found not only in 4 Ezra but frequently in the other apocalypseS98as well. 
In Isaiah 56-66 it is found in Isa. 57: 13bc-21; 59: 15b-21; 65: 8-16a, 18- 
25; 66: 3-6,14,17. In 60: 1-63: 6 the relationship between Israel and the 
nations is presented in terms of the same theme (salvation of the righteous 
Israel: Isa. 60: 21; 61: 3c, 6a; 62: 12a and punishment of the (ungodly) 
nations: 60: 1 lb-12,14; 61: 5; 63: 1-6)99. 
96 Nickelsburg, Jewish Literature, 1981, p. 290; cf. Collins, The Apocalyptic 
Imagination, p. 163. 
" Rowland, The Open Heaven, pp. 130-13 1. 
98 For example I Enoch 1-36: 1: 1,8-9; 5: 6-7; 10: 17; 25: 4; Apocalypse of Weeks (I 
Enoch 93+91: 11-17): 93: 2-4,10; 91: 11-13,14; Testament of Levi 5: 7; 16: 2. 
9' Cf Daniel 9: 7; 10: 13,20; 11: 33; 12: 1; Similitudes (I Enoch 38: 4,5; 46: 4-8; 48: 8-10; 
52: 7; 53: 1-2,5; 54: 2; 55: 4; 62: 1,3,6,9-11; 63: 1-12); 4 Ezra 7: 36-38; 13: 10-12,39; 
Jubilees 15: 3 1; 23: 30; 24: 28ff.; 50: 5 (D. S. Russell, The Method and Message of Jewish 
Apocalyptic, 1964, pp. 301-303). 
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In 2 Baruch, as in 4 Ezra, the destruction at the hands of the Babylonians 
serves as an allegory for the fall of 70 C. E. which was caused because of 
the sins of the people (cf. 2 Baruch 13-20: dialogue between God and 
Baruch on the subject of theodicy). The themes which are common in 2 
Baruch and Isaiah 56-66 are the emphasis on man's deliberate 
transgression of the Law as the reason for his damnation (2 Baruch 1 5: 5f.; 
cf. the motif of sin and punishment in Isa. 59: 1-2; 58: 1-2; 57: 17), the 
righteous deeds of man will be rewarded in the age to come (2 Baruch 
14: 7; 15: 7f.; 52: 3-7; 100 cf. Isa. 58: 6-12,13-14 where the righteous 
behaviour that could make fasting and sabbath acceptable to YHWH and 
will enable the people to participate in the era of salvation is stressed; Isa. 
59: 20; 65: 8-10,13-16), the offering of consolation to Zion"" , with 
reference to the coming judgement of the Gentiles (2 Baruch 81-82; cf. 
Isa. 6 3: 1 - 6). 
The Apocalypse of Abraham, though it has its own peculiarities and 
emphases, shares with 4 Ezra and 2 Baruch common concerns about 
theodicy. The author explains the dilemma of Israel's suffering by means 
of a theme that runs through the book, the practising or the rejection of 
idolatry. Chapters 1-8 recount the story of Abraham's conversion from 
idolatry. The helplessness of idols and the folly of idolatry are 
demonstrated. In chapter 25 God's idea of the temple and its cult is 
contrasted with the way in which the people anger him by idolatry and 
child sacrifice102 . The theme of the condemnation of 
idolatry and of the 
cultic defilement is found in Isa. 5 7: 3 -1 3ab; 6 5: 1 - 7,11 - 12. 
3 Baruch takes also its point of departure from the specific problem of the 
fall of Jerusalem at the hands of the Gentiles. The responses the author 
receives are: the destruction of Jerusalem is punishment for the people's 
sin; the Gentiles will be punished; the righteous will receive their reward 
"' Rowland, The Open Heaven, pp. 
282-287. 
"' Cf Isa. 60-62; 65: 18-24. 
102 Nickelsburg, Jewish Literature, 
Imagination, pp. 180-186. 
131-132; cf. Nickelsburg, Jewish Literature, pp. 
pp. 294-299; cf Collins, The Apocalyptic 
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(see above parallels with Isaiah 56-66). A difference from 4 Ezra, 2 
Baruch, and the Apocalypse of Abraham lies in 3 Baruch's silence about a 
future age and a glorified jerusalem103. 
The above investigation shows that there are broad similarities of themes 
between Isaiah 56-66 and the apocalypses. 
Q Several of the apocalypses evince an interest in the totality of human 
history and particularly the history of Israel (Dan. 2; 7; 8-9; 10-12; 1 
Enoch 85-90; 91: 12-17; 93; 4 Ezra 11-12; Syr. Baruch 36-40; 53-74; 
Apoc. Abraham 27ff., cf. Life of Adam and Eve 25ff.; Ass. Moses 2-10)104 * 
The fact that these detailed historical accounts are said to have been 
revealed to men of old gives the impression that the whole of human 
history has been foreseen by God and its conclusion determined. Despite 
the numerous oracles against foreign nations in the prophetic books (e. g. 
Isa. 10: 5,25; 13-19; 25: 10; 29: 5-8; 30: 27-28,30-32; 43: 14; 47: 3; 
49: 26; Ezek. 25-32; Amos 1: 3-2: 3) they do not resemble the interest in the 
totality of history which is found in the apocalypses. After the Exile, 
however, there has been a concern for the totality of history 
demonstrating the consequence of disobedience and the divine plan 
manifesting itself through the whole of history (Deuteronomic History, the 
Priestly work, and the books of Chronicles) 105. Although the main concern 
of the apocalypses was the revelation of the divine mysteries they could 
not be complete without offering some kind of total history. "An 
orientation towards the future alone would have given a theological 
picture which minimized divine control of history in the present'06. Apart 
from the reference to 'Greeks' and the other nations (Tarshish, Pul, Lud, the 
drawers of a bow, Tubal and Greeks, the coastlandsfar away) in Isa. 66: 19 which 
"' Nickelsburg, Jewish Literature, pp. 299-303; cf Collins, The Apocalyptic 
Imagination, pp. 198-20 1. 
104 Collins, The Jewish Apocalypses, in Apocalypse: Morphology, Semeia 14 (1979), 21- 
59; idem, The Apocalyptic Imagination, pp. 33-204; Rowland, The Open Heaven, pp. 
136-146. 
"' Rowland, The Open Heaven, p. 137. 
106 idem, p. 145. 
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shows a Hellenistic setting'07 there is no total view of history as we find it 
in Daniel 7-12 (the sequence of Babylonian, Median, and Persian empires 
and the reference to the coming "prince" of Greece)108. 
D) The eschatological teaching that without YHVvTH's help the dominance 
of Israel and the coming of the new age could never be achieved is found 
in most apocalypses. This teaching together with a pessimistic attitude 
towards the present world situation, the doctrine of the two ages (the 
present age is bad and corrupt compared with the new, redemptive age- 
to-come), and mythological imagery are some of the key elements of 
apocalyptic eschatology'09. These eschatological elements, however, have 
been regarded by some scholars as the dominant features of the 
apocalypses and have been used to describe the apocalyptic pattern of 
thought 110 
The reason for this is the view that the eschatology found in the 
apocalypses is contrasted with the prophetic one. Though Hanson regards 
the eschatological material found in the apocalypses as "continuation of 
prophetic eschatology" he contrasts the hope for the future found in the 
apocalyptic works with that in the Old Testament prophetic writings"' . 
The latter, according to Hanson, stressed the fulfilment of God's purposes 
within history, whereas apocalyptic eschatology emphasizes the need for 
intervention of the sovereign YHWH to offer "deliverance out of the 
present order" which is "bleak" and to create "a new transformed order: 
For behold, I create new heavens and a new earth; and the former things shall not be 
remembered or come to mind (Isa. 65: 17)" 112. 
"' Cf Steck, Studien zu Tritojesaja, pp. 273-274. 
J. J. Collins, The Apocalyptic Imagination, p. 85. 
Rowland, The Open Heaven, p. 26. 
D. S. Russell, The Method and Message, p. 105; W. Schmithals, The Apocalyptic 
Movement, 1975, pp. 21-23,41-42; Hanson, Dawn, 1975; cf idern, Apocalypticism, JDB 
Supplement (1976), pp. 28-3 1. 
111 Apocalyphclsm, IDB Supplement (1976), p. 30. 
112 idem, p. 3 0; cf Dawn , pp. II- 
12. 
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Though in its eschatological description there are mythological elements, 
such as, a belief in a new creation and the intervention of YHVVH (Divine 
Warrior myth), Isaiah 56-66 indicates a view of the future which stresses 
the outworking of YHWH's purposes within history. In the 'new earth' of 
Isaiah 6 5, for example, 'the young one shall die a hundred years old, and the one 
who fails to live to be hundred will be considered accursed' (v. 20c) and 'the days of 
my people will be like the days of a tree' (v. 2 2b). Life will be transformed, but it 
will still be distinctly this-worldly (v. 2 1: They shallplant vineyards and eat their 
fruit) 113. 
In some of the apocalypses the eschatology is concerned with fulfilment 
within history and within this world-order. However, in other apocalypses 
there are signs of a belief that this world would be replaced by a complete 
new order of existence'14. 
Regarding its fulfilment within history, the eschatology of Isaiah 56-66 is 
similar to the eschatology found, for example, in I Enoch 1-36 where the 
hope for the future is centred on the material world: 
a) I Enoch 1: 3 predicts the coming of God to mount Sinai. God's coming 
initiates a period of peace, blessing, and prosperity for the righteous (1 
Enoch 1: 8) and judgement upon the wicked (1: 9). The function of the 
passage is to give "encouragement to the righteous to persevere in their 
way of obedience, in order to receive God's reward when he comes in 
77115 glory 
b) I Enoch 5 describes the eschatological rewards of the righteous in a 
this-worldly manner. For the chosen there will be light andjoy and peace, and they 
will inherit the earth (5: 7). They will not again do wrong, and they will not be judged 
"' Collins, The Apocalyptic Imagination, p. 20. 
114 For example, in 4 Ezra 7: 30ff. the destruction of this world is mentioned: (30) Then 
the world shall be turned back to primeval silence for seven days, as it was at the first 
beginnings, so that no one shall be left. (3 1) After seven days the world that is not yet 
awake shall be roused, and that which is corruptible shall perish. 
(32) The earth shall 
give up those who are asleep in it, and the dust those who rest there in silence; and the 
chambers shall give up the souls that 
have been committed to them. (33) The Most High 
shall be revealed on the seat of 
judgement, and compassion shall pass away, and 
patience shall be withdrawn. 
(34) Onlyjudgement shall remain.... 
"' Rowland, The Open Heaven, p. 161. 
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all the days of their life, and they will not die of the divine wrath or anger. But they will 
complete the number of the days of their life, and their life will grow in peace, and the 
years of theirjoy will increase in gladness and in eternal peace all the days of their life 
(5: 9; cf. Isa. 65: 17-24). 
c) I Enoch 22 describes the places where the souls of the dead will be kept 
until the day of judgement (22: 4). The righteous have a spring of water to 
refresh them (22: 9) whereas the sinners will receive punishment (22: 10- 
11). 
d) In I Enoch 24-25 Enoch is taken to seven mountains, the seventh of 
which is surrounded by fragrant trees (24: 3). He is told that this mountain 
is the throne where God will sit when he comes down to visit the earth for good (2 5: 3). 
The most beautiful among the fragrant trees will be given to the righteous 
and humble in the new age (2 5: 4). From its fruit life will be given to the chosen 
(25: 5a), and it will be planted in a holy place, by the house of the Lord (that is, 
Sion) (2 5: 5b). Then they will rejoice with joy and be glad in the holy place; they will 
each draw thefragrance of it into their bones, and they will live a long life on earth, as 
your fathers lived, and in their days sorrow and pain and toil and punishment will not 
touch them (25: 6). 
The reference to a new creation in Revelation 2 1: 1 (Then I saw a new heaven 
and a new earth) may seem to indicate a dichotomy between the old and the 
new age in the light of 2 1: 1b Vor the first heaven and the first earth had passed 
away, and the sea was no more). However in the following verses the new age 
is described in a this-worldly manner. Life will be centred on the new 
Jerusalem: (2) And I saw the holy city, the new Jerusalem, coming down out of heaven 
from God, prepared as a bride adornedfor her husband. (12) It has a great, high wall 
with twelve gates, and at the gates twelve angels, and on the gates are inscribed the 
names of the twelve tribes of the Israelites. The divine character will be 
manifested in human lives and achievements and the human beings are 
not denied: (3) ... He will dwell with them as their God; they will be his peoples, and 
God himse4f will be with them. (6) To the thirsty I will give water as a gift from the 
ýf life. (7) Those who conquer will inherit these things, and I will be spring of the water o 
their God and they will be my children. 
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The above-cited passages demonstrate that "the eschatology of the 
aPocalypses looked to YHWH at work in history as the only means of 
salvation and their authors expected a vindication of their righteousness 
within the world of men, not in some intangible existence beyond the 
sphere of history"116. 
The direct intervention of YHWH into a world of sin to right all wrongs'17 
is a main feature in the apocalypses but it hardly characterizes the variety 
of the contents of the apocalypses (in Isaiah 56-66 occurs in 5 6: 1 b; 5 7: 121 
I 3b; 59: 1 5b- 17; 60: 1 -27 19-20; 61: 2a, 3c, 8,11; 62: 2b, 4a-ba. ca, 5b, 7a, 
81 11; 63: 1-6; 63: 16; 63: 19b-64: 2; 65: 6-77 23b-24; 66: 47 15-16). 
The word eschatology literally means the doctrine about "the last things". 
This definition belongs to the systematic exposition of Christian dogmatics 
and it covers the study of "the four last things: death, judgement, heaven 
and hell"' 18. The Old Testament does not speak of the end of the world, of 
time, or of history. The term has come to have a wider sense, aided by the 
fact that it "does not in itself imply a definite content"119 . The Old 
Testament gives some indication of a wider use of the word eschatology 
meaning expectations for the immediate or not-too-distant future for 
again and again in the prophecies there are references to the day of YHWHI 
or the formula O"In"M rl"IMR= in the last days. The latter may denote the 
future in general as well as the last days. "Forfuture and end, for later and 
last Hebrew thought has only one word, aharit, just as it has only one word 
ýI 120 for prehistoric time and the past (qedem) and for always and eternity (olam) 
"The purpose of either phrase (day of YHWH and in the last days) may be to 
Rowland, The Open Heaven, p. 38; cf pp. 159-160,189. 
He will judge the nations and bring about a prosperous future for Israel after the 
restoration of the present universe, and will punish the wicked and vindicate the 
righteous. 
R. P. Carroll, EschaLology, in R. J. Coggins, J. L Houlden (eds. ), A Dictionary of 
Biblical Interpretation, 1990,200. 
"' Th. C. Vnezen, Prophecy and Eschatology, VTSupplement 1 (1953), 202. 
120 idem, 223. 
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signal that there is something absolute and final about the action 
121 described, a discontinuity with what has gone before" 
Thus the origins of eschatology may lie early in Israel's history, even 
though its theological explication and intellectual elaboration came late. 
According to Mowinckel, "in earlier Judaism we may speak of a future 
hope and a hope of restoration, essentially this-worldly, national, and 
political in character, but with important religious elements and a 
tendency to give a mythical other-worldly colouring both to details, and to 
the divine miracle which will bring it to pass. But we may justifiably speak 
of an eschatology in later Judaism (that is, apocalyptic eschatology122 ). ... 
The change took place in principle when Deutero-Isaiah set the future 
hope in a new light by the religious character which he gave to it. He 
based the hope of national restoration entirely on religion, and regarded it 
as the outward and objective side of religious reality, namely YHWH's 
epiphany, His coming as king to triumph over His enemies and establish 
His kingly rule or kingdom (the day of YHWHYý123 . 
Under the influence of the Persian dualism (two opposing forces of good 
and evil, darkness and light) which comes in with the Greek period124 the 
future hope of the earlier prophecy was transformed into a 
"transcendental" eschatology125 "with a more or less systematized didactic 
character" and with "a tendency" of a learned preoccupation with older 
prophetic language "that represented a specific tradition of 
sapientializing, like the intellectual tradition of Wisdom"126. 
... K. Larkin, The Eschatology of Second Zechariah, 1994,13. 
... Explanation mine. 
"' He That Cometh, 1959, p. 261; cf 125-186. 
124 S. B. Frost, OT Apocalyptic, 1952, pp. 72-77; ef Mowinckel, He That Cometh, 1959, 
pp. 264-265. 
125 Mowinckel, He That Cometh, p. 267. 
126 M. Saebo, OT Apocalyptic in its Relation to Prophecy and Wisdom, In K. Jeppesen, 
K. Nielsen, B. Rosendal (eds. ), In The Last Days, 1994, pp. 90,9 1; ef Fishbane, Biblical 
Interpretation in Ancient Israel, 1985, pp. 458-499. 
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A more detailed exposition of the view that eschatology originated before 
the exile and in historical expectation was supplied by Th. c. Vriezen127 
who identified four stages in its growth: 
1) pre-eschatology (before the classical Prophets), which was 
nationalistic; the future was seen to a great extent in the light of the past, 
the idealized age of David. 
2) awakening eschatology (Isaiah and his contemporaries from Amos to 
Jeremiah) in which a new kind of kingdom embracing the whole world in 
the latter days began to be envisaged. 
3) actualizing eschatology (the period of Second Isaiah) in which the hope 
of such a kingdom began to be experienced. 
4) dualistic, transcendent eschatology, arising from the disapointment of 
these hopes, and also from the influence of Persian and Hellenistic 
thought. The actual motifs, however, in which the Jewish apocalypses are 
expressed are drawn predominantly from Jewish tradition128. 
Vriezen agrees with Mowinckel that eschatology is an Israelite 
phenomenon not really found outside Israel, but he denies that it arose 
when people began to doubt the actuality of the cult; rather "eschatology 
is the form in which the critical realism of faith of the prophets 
maintained its confession of YHVVH, the Lord of the World"129 . No single 
coherent eschatological system appears in the Old Testament but rather a 
variety of materials, some inconsistent, reflecting distinctive origins, 
traditions and emphases130. 
Isaiah 56-66 shares with some of the apocalypses common eschatological 
beliefs. Nevertheless messianic belief, references to the Son of Man, and 
resurrection of the dead (Dan. 12: 2; cf. 4 Ezra 7: 31-32; 2 Baruch 30: 2; 
42: 8; 1 Enoch 5 1: 1; 62: 15) or judgement of the dead are not apparent in 
"' Prophecy and Eschatology, VTSupplement 1 (1953), 225-228. 
121 Collins, The Apocalyptic Imagination, p. 26. 
129 idem, 228,229. 
ry f R. P. Carroll, Eschatology, in R. J. Coggins, J. L Houlden (eds. ), A Dictiona o 
Biblical Interpretation, 1990,202. 
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Isaiah 56-66131 
. The belief in the resurrection of the dead occurs in the 
so-called Isaiah Apocalypse (Isa. 24-27) in Isa. 26: 19 (Your dead shall live, 
their corpses shall rise. 0 dwellers in the dust, awake and singforjoy! ... the earth will 
give birth to those long dead). The context of Isa. 26: 19, especially chapters 
26-27, describes the gathering of the dispersion (Isa. 27: 12-13), the 
restoration of Israel Usa. 26: 1-3,15; 27: 6), and the defeat of its enemies 
Osa. 26: 5-6,117 20-21; 27: 71 10). These events issue from the judgement 
of YHWH, who comes out from its place to punish Israel's enemies for the 
innocent blood they shed (Isa. 26: 21). Some scholars have interpreted this 
passage in the same way as Ezekiel's vision of the valley of dry bones 
(Ezek. 3 7: 1 - 14) and take it to refer to the restoration of Israel13Z . However 
the contrast between the raising of the dead of Israel and the fact that their 
dead overlords will not rise (Isa. 26: 14: The dead do not live; shades do not rise - 
because you have punished and destroyed them, and wiped out all memory of them) 
makes this interpretation "untenable"133 . Isaiah 24-27 distinguishes 
between Israel and its foreign oppressors (the inhabitants of the earth: Isa. 
2 4: 51 61 17; 2 6: 2 1). YHWH's judgement will issue in punishment for these 
oppressors and the restoration of Israel. Part of this restoration will 
include the resurrection of the dead Israelites. YHWH's judgement not 
only vindicates the righteous; it punishes the wicked, specifically those 
who have wronged the righteous (Isa. 26: 20-21). But the dead 
wrongdoers stay dead; they do not rise to be judged (Isa. 26: 14). In Dan. 
12: 2, however, resurrection is a means by which both the righteous and 
the wicked dead receive their respective vindication or punishment (many 
of those who sleep in the dust of the earth shall awake, some to everlasting life, and some 
13 ' Rowland, The Open Heaven, pp. 28-29. 
132 J. j. Collins, The Jewish Apocalypses, in Apocalypse: Morphology, Semeia 14 (1979), 
29. 
133 G. W. E. Nickelsburg, Jr., Resurrection, Immortality, and eternal life in 
Intertestamental Judaism, 1972,18; ef L. Greespoon, The Origin of the Idea of 
ResurreChon, in B. Halpern, J. Levenson (eds. ), Traditions in Transformation, 284-287. 
36 
to shame and everlasting contempt) 134. In the eschatology of Isa. 24-25 there is 
also reference in the destruction of death (Isa. 2 5: 7: And he will destroy on this 
mountain the shroud that is cast over all peoples, the sheet that is spread over all 
nations; he will swallow up death forever) a theme which is also found in the 
apocalyptic works (for example, Jub. 23: 27-29). In Isa. 24-27 also when 
YHWH pronounces his judgement the earth is turned upside down (Isa. 
24: 1: and he will twist its surface) and the sun and moon are darkened (Isa. 
24: 23). In this great cosmic catastrophe even the host of heaven is to be 
punished (Isa. 24: 2 1: On that day YHWH will punish the host of heaven in heaven, 
and on earth the kings of the earth). The belief that before YHWH judges any 
nation or ruler he first judges the guardian angel whose charge they are is 
found in I Enoch 90: 22-28 and I Enoch 91: 12 Oudgement of oppressors), 
14 (of the world), and 15 (of the angels) (cf. the belief that the angels 
receive from God their due recompense in 2 Enoch 4, Jub. 5: 14). The 
theme of a mythical banquet on the holy mountain in Isa. 25: 6 is parallel 
to the so-called "Messianic Banquet" to which reference is made in the 
Qumran texts (cf. Rule of the Congregation 2: 18-22), in the New 
Testament (cf. Luke 13: 28-29; 22: 30ff.; Rev. 19: 9) and in rabbinic 
tradition135. Some of the major characteristics of apocalyptic eschatology 
may be recognizable in Isaiah 24-27 as the above-cited themes have 
shown. However, the oracles in Isaiah 24-27 are presented as direct 
prophecies, not as visions with interpretations revealed by an otherworldly 
mediator. 
Concluding this part of the Introduction, Hanson is undoubtedly right in 
his belief that the social world affects the writers of the apocalypses. 
However, his attention to the model of division and hostility between 
"parties" leads him to overlook the fact that the various social or 
"' G. W. E. Nickelsburg, Jr., Resurrection, Iminortality, and eternal life in 
Intertestamental Judaism, 1972,18-19; cf D. S. Russell, The Method and Message, 1964, 
368. 
13' D. S. Russell, The Method and Message, 1964,124. 
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ideological movements have a similar social, economic, political, or 
historical reality which lies behind all the apocalyptic documents. 
Hanson is also right in his belief that prophecy served as a source for 
many elements of the eschatology of the apocalypses. But he is wrong in 
his belief that prophecy is the only source. I believe that I have showed 
that apocalypses were constituted by a combination of themes and 
concerns and under the influence of both Jewish and foreign traditions. 
Eschatology is one of the many concerns of the apocalypses but it is not the 
only one. Eschatology in the post-exilic period underwent a change under 
foreign influences and it was transformed into a "transcendental" 
eschatology. 
Before answering the question made in the title of this Thesis (Isaiah 56- 
66: prophecy or apocalypse? ) I have to clarify that I use the term prophecy 
as a genre term. The term prophecy is an all-embracing term and it refers 
to the genre, the movement, and the person of the prophet. The structure 
of the prophetic genre has most frequently the following schema136 
a) Prophet's call. 
b) The messenger's formula (Thus says YHWH) 
c) Announcement of judgement (individuals - prophet's own nation - 
foreign nations) 
d) Admonitions. 
e) Words of salvation. 
Isaiah 56-66 is not an apocalypse. It shares with the apocalyptic literature 
common eschatological beliefs and like the eschatology of the apocalypses 
its eschatology (that is, the expectations for the future) is the product of 
the learned study of the scripture. Although some major defining 
characteristics of apocalyptic thought are lacking the judgement that this 
work is apocalyptic in outlook, based on its affinities with apocalypses, is 
plausible. 
136 Westennann, Basic Forms ofProphetic Speech, 1967. 
_Cn[liýaal-]Revlew of the works, nuhli. pherl 




In the last ten years different methodological approaches have been 
applied to the study of the book of Isaiah in the attempt to reveal its unity. 
Following a change in the view of the redactors of the whole book of 
Isaiah, from that of a mechanical collector to a creative editor, recent 
studies on the growth of the Third-Isaianic texts have been inspired by 
redactional criticism and have focused on the origin, date, authorship, and 
layeredness of the heterogeneous material in Isa. 56-66. 
Influenced by a general consensus on the redaction of the book of Isaiah, 
from that of a collection to a redactionally unified whole, expressed by H. 
Barth137 , J. Vermeylen'38 , R. Clements139 and R. Rendtorff140 , Marvin 
Sweeney's work Isaiah . 
1-4 and the Post-exilic Understanding of the 
Isajanic Tradition (1988) is a preliminary attempt to understand the 
redactional formation of the book of Isaiah by focusing especially on Isa. 
1-4, the examination of which leads Sweeney to see that a number of 
authors and redactors are operative in the formation of this material over 
a period of three centuries or more, between 701 and mid-to late-fifth 
century B. C. E. On the basis of thematic, literary, and structural 
resemblances between the three parts of the book of Isaiah (First-Isaiah, 
Second-Isaiah, and Third Isaiah141 ), Sweeney builds his thesis, that Isaiah 
as a whole book has been shaped into a redactional unity, on the following 
evidence: a) the oracle against Babylon (Isa. 13: 1-14: 23) serves as a major 
thematic link between Isa. 1-39 and Isa. 40-66; b) the rather different 
137 Die Jesaja- Worte in der Josiazeit, 1977. 
13' Du Prophete Isaie a IApocalyptique: Isaie, I-XYYV, (2 vols. ) 1977-78. 
1 `9 The Unity of the Book of Isa", ah, Interpretation 36 (1982), 117-129, and Beyond 
Tradition History- DeuLero-Isaianic Development of First Isaiah's Themes, JSOT 31 
(1985), 95-113. 
140 Zur Komposition des Buches Jes-aja, VT 34, (1984), 295-320. 
141 In fact, he regards Isa. 55-66 as a sub-unit within, and serving as a conclusion to, Isa. 
40-66. 
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depiction of Hezekiah in Isaiah 36-39 from 2 Kings 18-20. The 
differences between the two texts are not the result of accidental scribal 
inconsistency in transmitting these texts. Rather, the writer of the Isaiah 
text, according to Sweeney, wanted to idealize the character of Hezekiah; 
c) Isa. 35 serves as transitional chapter between Isa. 1-39 and Isa. 40-66; 
d) the relationship between Isa. 1 and the rest of the book, especially Isa. 
65-66; and e) the way in which the presentation of material in Isa. 1-39 
reflects the concerns of post-exilic Judaism, particularly its concern to 
understand the destruction of Jerusalem, the Babylonian exile, and the 
142 post-exilic restoration 
The examination of the book of Isaiah as a whole demonstrates that it 
functions as an "Exhortation to the people of Jerusalem/Judah to return to 
YHWH as their God"143 , which Sweeney sees as most appropriate to the 
needs of the mid- to late-fifth century B. C. E. Jewish community in 
Jerusalem. "It is directed to the post-exilic Jewish population in general 
and attempts to convince them that YHWH is the God of all creation, that 
His covenant with them is still in effect, and that it is still necessary for 
them to adhere to Him as God and fulfil His requirements. The book is 
structured to serve this purpose"144. 
According to Sweeney, the first section, Isa. 1-39, is the product of the 
final redaction of the entire book of Isaiah. Although Isa. 1-39 
undoubtedly contains a great deal of material stemming from Isaiah ben 
Amoz and other writers, the final form of these chapters is composed, 
structured, and understood in relation to the second section, Isa. 40-66. 
"Isa. 1-39 is presented as the preface which looks forward to Isa. 40-66, 
and Isa. 40-66 is presented as the completion which presupposes Isa. I- 
3 917145. 
Concerning the relationship between Isa. 56-66 and the rest of the book, 
Sweeney is content to compare only the denunciation of idolatrous 
142 Isaiah 1-4, pp. 11-25. 
143 ideM, p. 98. 
'44 idem, pp. 185-6. 
145 idem, p. 7. 
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practices in 65: 3 to that in 1: 29-31. According to him, both refer to 
'gardens' as the location where such practices were carried on (cf. also 
6 6: 17). Likewise 6 5: 12 shares with 1: 11 and 29 the theme of false choice, 
choosing (-IMM) that in which the worshippers themselves, not God, 
delight (rnM; cf. 66: 3). The figurative language used in 65: 22, in which 
the days of God's chosen ones are compared to the days of a tree, may be 
seen as a deliberate contrast with the rotten tree in 1: 30-31 which 
symbolizes those who were guilty of apostasy. "These observations 
demonstrate", according to Sweeney, "that the imagery of Isa. 1: 29-31 
permeates all of Isa. 65-66 and indicate that the writers of Isa. 65-66 
employed the imagery and language of this oracle in presenting their 
views on the coming punishment of the apostates and triumph of the 
elect"146 - And he concludes that Isa. 1 and Isa. 65-66 form a redactional 
"envelope" around the entire book of Isaiah which suggests that these 
chapters were composed or placed in their present positions as part of the 
final redaction of the book147. Sweeney does not discuss the relationship 
between Isa. 1: 10-20 and 58: 1-14, Isa. 1: 21-23 and 59: 1-15a, Isa. 1: 24- 
25 and 59: 15b-20, Isa. 60-62 and 1: 26-27+2: 2-5 (see below the 
discussion of the text)148. 
Contrary to those scholars who consider Isa. 55 or 5 5: 6 - 13 as the epilogue 
for the prophecies of Deutero-Isaiah in chapters 40-55, Sweeney argues 
that "Isa. 55 differs formally from the preceding material in that it begins 
with an introductory hoy following the summary appraisal form which 
concludes chapter 54. This hoy is not intended to refer to a woe speech but 
146 idem 
, pp. 23-24. 147 idem, p. 196. 
"' These observations are the result of Venneylen's work on the book of Isaiah. His 
explanation of these links between Isaiah 56-66 and all that precedes is based on the 
theory that the first edition of Isaiah 56-66 (56: 9-57: 2; 57: 3-13; 57: 14-20; 58: 1-14; 59: 1- 
15a; 59: 15b-20; 60-62) was constructed according to the concerns and pattern of Isaiah 
1: 1-2: 5 (L'Unite du Livre flsaie , in Vermeylen (ed. ) The Book of Isaiah, pp. 43-44, 
which builds on his earlier work Du Prophete Isaie a I'Apocalyptique, 11,1977-78, pp. 
504-517). However this scheme leaves 63: 7-64: 11 and 65: 16-66: 14a without any 
corresponding sections in Isa. 1: 1-2: 5. 
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serves as an exclamation to attract the attention of the listener or reader. 
In any case ... 7 it serves as the introduction to chapters 56-66, forming a 
"bridge" between chapters 40-54 and 56-66. Isa. 55-66 would then serve 
as the conclusion to Isa. 40-6677149. Sweeney regards chapters 56-66 as a 
united section, on the basis of their focus on the nature of the 
reconstituted covenant community and the requirements for those who 
will participate in it. On broad thematic grounds, Sweeney identifies three 
major blocks of material within these chapters: 56-59,60-62, and 63-66. 
Isa. 56-59 sets forth YHVVH's requirements for covenant membership and 
stresses that the people must turn to Him in order to receive His 
deliverance. The position of chapters 60-62 after the preceding chapters 
shows what those who accept YHWH's covenant, and do what He desires, 
can expect. The unit therefore is seen by Sweeney to serve as a motivation 
for the people to accept YHWH's stipulations and participate in His 
covenant. The final section, Isa. 63-66, is demarcated thematically from 
the proclamation of salvation which precedes by its focus on the process of 
selecting those who will participate in the new covenant and those who 
will perish. The label for the section of Isa. 55-66 should therefore be, 
according to Sweeney, "Exhortation to join the New Covenant 
Community"150. 
In the conclusion of his work, Sweeney underscores the distinction 
between the authorial intention of original words and redactional 
intentions. According to him, "this indicates that there must be a generic 
distinction between the "message" which the original texts contain, i. e. the 
original meaning of the text within itself, and the systematic conception or 
teaching of the book as a whole, i. e. the meaning of the text as a 
constitutive element of a larger system" 151 . Sweeney's actual treatment of 
the text of Isaiah 56-66 (and the whole book of Isaiah) is emaciated 
'49 ideM, p. 88. 
150 idem, pp. 88-92. 
151 idem, P. 199- 
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because of his reliance on a few criterial, 92 that presume a very narrowly 
limited vision of the text. Sweeney's emphasis on syntactical criteria of 
connectedness or contrast between the structural units causes him to give 
no attention to other intertextual thematic connections (apart from the 
message that YHWH is all-powerful, that He controls the entire world as 
well as His own people) that weave the book together. 
The redactional complexity and layeredness of the book of Isaiah has 
become the object of Odil Hannes Steck's continuing analysis, formerly 
published in various periodicals and series and recently collected and 
edited in one work153 . 
Steck attempts to offer an answer to the question on the origin of Third 
Isaiah texts with reference to the growth of the book of Isaiah as a whole. 
According to him, the material of Isaiah 56-66 never existed 
independently of the book of Isaiah as the separate words of a prophet 
Third Isaiah, but rather derived from a series of redactional amplifications 
(Fortschreibungen) of Isa. 1-39 and 40-55 during the gradually 
developing book of Isaiah as a whole. Steck speaks of 
"Querverbindungen" (inter -connections) and "interrelations" in the 
entire book of Isaiah'54 . 
The successive layers, which betray the prolongation of this redactional 
process, date from the first half of the fifth down to the early third 
century. Steck discovers four redactional strata in the progress of which 
Third Isaiah comes to its present final form. 
The first one is Isa. 60-62, in which Steck distinguishes five sub-literary 
strata. The earliest of these, namely, (1) 60: 1-9,13-16; 61: 1-11, as 
"' E. g. the conjunction waw in Isa. 57: 14 (p. 90), the introductory hoy in Isa. 55: 1 (p. 88), 
the YHWH speech formula In Isa. 56: 1 (p. 89) and Isa. 58: 14bp (P. 90), dual question 
and answer format in Isa. 63: 1-6 (p. 91), the second person feminine singular address in 
Isa. 60-62 (p. 90), the first person orientation in 63: 7-64: 12 (p. 91), YHWH speech 
formulae in Isa. 65-66 (p. 91). 
"I Studien zu Tritojesaja, BZA W 203,199 1. 
154 Tritojesaja im Jesajabuch, Studien, pp. 3-45, (first published in J. Vermeylen (ed. ) The 
Book of Isaiah. Le livre dIsaie. Les oracles et leurs relectures. Unite et complexite de 
l'ouvrage, Leuven 1989, pp. 361-406. 
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subsequently supplemented by (11) 60: 10-11 and 62: 1~7, constitutes, he 
argues, the first of the four amplifications (Fortschreibungen) of Isaiah 
40-55 before it was joined to the book of Isaiah 1-39. This explains, 
according to Steck, why (unlike the rest of Isaiah 56-66) 60: 1-9)13-16; 
61: 1-11; 60: 10-11; 62: 1-7 do not present significant echoes of Isaiah 1- 
3915,5 
. Following R. G. Kratz 156 , Steck further suggests that perhaps this 
earlier stratum within Isa. 60-62 stems from the hand responsible for the 
"Servant- Israel strand" identified by Kratz in Isa. 40-55157. The other sub- 
literary strata within Isa. 60-62 are the following: (111) 62: 10-12, deriving 
from the "Heimkehrredaktion"; (IV) 60: 17-227 *61: 2, and 62: 8-9, 
deriving from the "vorletzten Redaktion"; and (V) 60: 12a, *61-3, deriving 
from the final redactor of the book, active between 302/1 and 270 B. C. 158 
The conclusion/culmination of the second layer which he calls 
"Heimkehrredaktion" (Return -redaction) and which assembled the 
complex Isaiah 1-62 and dates from 312/311 B. C., is found by Steck in 
Isa. 62: 10-12159. This redaction was responsible, according to Steck, for 
the joining of Isaiah 1-39 and Isaiah 40-55,60-62 into a single work, by 
means of the addition of Isaiah 11: 11 - 161 2 7: 12 - 13 , and 3 5. The line of 
message of this redaction is the judgement of YHWH and the return of the 
people of God which is depicted a) in Isa. 11: 11 - 16 (return) and 13: (1 - 
4. )5-16. (17ff) (judgement); b) 27: 13 (return) and 24-27 (judgement); c) 
34: (1. )2-4. (5ff) Oudgement) and 35 (return); and d) 51: 1-3.4f. 6-8. (9- 
I Oa. ) I Ob- 11 (return and judgement) 160. 
The third redactional layer is traced in Isa. 56: 9-58: 12.14bp, 59: 1-21, 
60: 17-22, *61: 21 62: 8-9, and 63: 1-6, and ascribed by Steck to the 
44penultimate redaction" (vorletzten Redaktion) of the book of Isaiah 
... Tritojesaja im Jesajabuch, Studien, pp. 14-19. 
"' Kyros im Deutero esaja-Buch. Redaktionsgeschichtliche Untersuchungen zu 
Entstehung und Theologie von Jes. 40-55,199 1. 
157 ZU 
jungsten Untersuchungen von Jes. 60-62, Studien, pp. 135-139. 
151 Tritojesaja im Jesajabuch, Studien, pp. 14-19,20-27; cf the table on pp. 278-279. 
159 Jes. 62: 10- 12 als Abschluss eines Grossjesajabuches, Studien, pp. 143-166. 
160 idem, p. 157. 
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working in the last decade of the fourth century B. C., before the capture 
of Jerusalem by Ptolemy 1 (302/1 B. C. ) and emphasizing the need for 
repentance if YHWH's long-awaited judgement of the nations is ever to be 
activatedl6l . 
In his article Beobachtungen zu Jesaja 56-59162 , following the studies of 
Gregory J. Polan and W. A. M. Beuken, Steck argued that Isa. 56-59 fit into 
a sequential literary unit and should not be separated from the text that 
precedes and follows them. Thus 59: 21 serves as a link to the material that 
follows it. Themes of salvation -sharing and eschatology are seen as 
continuous with what preceded andfolloWS 163 . 
In Steck's redactional conception Isa. 56: 1-8,63: 7-66: 24 (together with 
58: 13-14bcc, 60: 12a, *61: 3) derive from the final redactor of the book of 
Isaiah. More specifically, he holds that the prayer in 63: 7-64: 11 was 
composed shortly after the devastation of Jerusalem in 302/1 by Ptolemy 
1164 , while 56: 1-8; 65: 1-66: 24 represent a "correction", announcing 
YHWH's coming vindication of the pious among both Jews and Gentiles, 
of the expectations voiced by that prayer and dating from sometime 
between 300 and 270 B. C. 165 
Some years ago, in his article Beobachtungen zur AnIage von Jes, 65-66166 , 
Steck maintained that Isaiah 65-66 was written as a conclusion to the 
book of Isaiah as a whole. While these chapters need to be seen in relation 
to their immediate context (Isa. 63: 7-64: 11) their connections with the 
entire book are undoubted. Isaiah 65-66 recapitulate important themes of 
the rest of the book. 
Steck's work is, in fact, an over -emphasizing classification of redactional 
strata in the book of Isaiah and scrutiny of their author and date. It is true 
that for a complete picture of the nature and significance of the material 
", Zu jungsten Untersuchungen von Jes. 56: 9-59.21,63.1-6, Studien, pp. 192-213. 
162 BZ 31 (1987), pp. 228-246, Studien, pp. 169-186. 
163 idem, p. 185. 
164 ZU 
jungslen UntersuchunRen von Jes, 56.1-8-, 63: 7-66.24, Studien, p. 236. 
165 idem, p. 229. 
166 BN 38/39,1987, pp. 103-116, Studien, pp. 217-228. 
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in Isaiah 56-66 it has to be seen as the result of literary activity and in 
relation to the development of the book of Isaiah as a whole. However, the 
great complexity of the material in his reconstruction is difficult to justify 
in terms of literary or historical criteria167. 
Another recent redaction -critical investigation is that of Seizo Sekine168 
who seeks to challenge Elliger's argument169 for literary and authorial 
unity in Isaiah 56-66, a position Sekine respects and feels has never been 
sufficiently set aside on primarily literary grounds. Sekine establishes 
through minute analysis a clear redactional hand at work in Isaiah 56-66, 
particularly in the opening and closing chapters. 
Sekine's study comprises two parts. The first part is an assignment of texts 
to "Grundschicht A" (Third Isaiah= 57: 14-15boc716-18ba11 9bP; 60: 1-22; 
6 1: 1 -11; 62: 1-12; 65: 16b-23725; 66: 7-16, dating between 519 and 515 
B. C. E. ), "Grundschicht B" (a group of ten anonymous, independent 
texts-63: 7-10, dating before 538 B. C. E.; 59: 1-15a; 63: 11b-64: 319-11; 
64: 4b-8; 66: 1-4, dating between 538 and 515; and 56: 1-5acc, 5bCC; 56: 9- 
57: 13a; 58: 3-14; 63: 1-6; 65: 2-16a, dating after 515), and to a final 
redactor (56: 5ap, 5bp, 6-8; 57: 13b, 15bP. y, 18bP-19boc, 20f.; 58: 1f.; 59: 15b- 
21; 63: 11a; 64: 4a; 65: 1,24; 66: 5f7l7718-24)170 . The second part is an 
examination of thirteen concepts (L salvation, 2. mercy, 3. blessing, 4. 
covenant, 5. judgement, 6. holiness, 7. glory, 8. God, 9. sin, 10. good and 
wicked, 11. people, 12. history, and 13. eschatology) which Sekine traces 
in "Grundschicht A77, "Grundschicht B", and in the "redactional 
Schicht"171 . 
According to Sekine, Isaiah 56-66 is the product of a final redactor, whose 
theological views are consistent and fully formed, who respected the 
167 E. g. his dating of the lament in 63: 7-64: 11 during the activity of Ptolemy I in 302/301 
B. C. raises difficulties because of the silence of the sources about any desecration of the 
temple at that time. 
16' Die Tritojesajanische Samm1ung (Jes. 56-66) redaktionsgeschichtlich untersucht, 
BZA W 175,1989. 
169 In his work Die Einheit des Tritojesaja (Jes. 56-66), B WANT 45,1928. 
17' Die Tritojesajanische Samm1ung, pp. 31-178. 
171 Die Tritojesajanische SammIting, pp. 182-237. 
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integrity of the texts he inherited, including those he disagreed with and 
modified, and to whom Sekine repeatedly ascribes great literary skills. 
]Following the general consensus (Kessler, Westermann, Pauritsch), Sekine 
regards Isa. 56: 1-8 and 66: 18-24 as forming a redactional framework to 
the whole, and chapters 60-62 as central to the teaching of the individual 
person (Einzelperson) known as Third IsaiahI72 . 
First, the redactor bound Isa. 56: 1-5aabet, dating after 515 B. C., together 
with his own addition Isa. 56: 5ap, bp, 6-8 setting them in the beginning of 
the book. He sponsored a "universalistic theology" opposed to the 
"nationalism" of those who drew on Deut. 23: 3-5 to exclude foreigners. 
He wanted to make clear that the proselytes who had been excluded from 
the community ought to be re-admitted. The redactor worked in the latter 
half of the fifth century or the first half of the fourth century, as Sekine 
determines from Ezra and Nehemiah173. 
The redactor, according to Sekine, incorporated and sometimes modified 
the texts of ten different authors, including those of "Third- Isaiah", a 
prophet who preached salvation to the early restoration community; his 
texts are preserved in chapters 60-62; 57: 14-19 (with the redactor's 
modifications); 65: 16b-23,25; 66: 7-16. The core of his preaching is in 
chapters 60-62, in which Sekine finds no evidence of the redactor's hand. 
Sekine argues that Third Isaiah's optimistic announcement in chapter 60 
encounters opposition from sceptics. His response in chapter 61 
challenged the community to be the "humble in spirit" who wait 
expectantly on YHWH. Finally, in chapter 62, Third Isaiah himself 
protested God's silence. Complementing this development, Third Isaiah's 
thought "became gradually universalistic": while chapter 60 speaks of the 
destruction and disgrace of the nations, chapter 62 does not even mention 
174 them 
172 Die Tritojesajanische Samm1ung, p. 57. 
173 idem, pp. 41-42,66,228. 
174 idem, p. 103; Sekine has overlooked the hostile attitude to the nations found in Isaiah 
62: 8-9 (see below in the discussion of Isaiah 62: 1-12). 
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The redactor continued this development, bringing Third Isaiah's voice to 
bear on a later situation. The redactor also adapted texts from ten 
additional authors (Grundschicht B) to make his own point that "the other 
side of universalism" is a critique of Israel, and that finally 
a) salvation depends solely on YHWH's gracious action, apart from human 
piety (65: 1,24); 
b) it is promised to whoever trusts in YHV%7H, regardless of their 
nationality (57: 13b); 
0 this trust is evident and has its content in the practice of social justice 
(chapter 98)175 . 
Sekine's discovery in these texts of a theologically consistent core that can 
be plausibly ascribed to one author (Third Isaiah), and, in the remaining 
texts, evidence of a theologically consistent reinterpretation (the redactor), 
enables him to read Isa. 56-66 as a complex piece of literary rhetoric 
making a cumulative argument. That is a notable achievement for a 
redactional analysis. However, Sekine's focus only upon the redactional 
development of Isaiah 56-66 as an independent collection apart from the 
rest of the book of Isaiah sets a methodological question mark over his 
study which pays no attention to the similarity of concepts between Isaiah 
56-66 and the rest of the book of Isaiah. 
In contrast to the work done by O. H. Steck, Koenen's detailed redaction- 
critical study of Isaiah 56-66176 is an investigation of the development of 
these chapters with little reference to the growth of the book of Isaiah as a 
whole. His two-sided effort is, on the one hand, to classify the texts which 
derive from one and the same author or several authors, and on the other 
hand, to identify the place, the date, the author of the particular strata in 
the text, and the theological purpose for which the texts were written. 
According to Koenen, the consideration of certain criteria on the basis of a 
literary-critical estimation would protect the exegetes from arbitrary 
"' idem, pp. 228-233. 
176 Ethik und Eschatologie im Tritojesajabuch. Eine literarkritische und 
redaktionsgeschichtliche 
Studie, WMANT 62,1990. 
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decisions. Obviously influenced by P. Hanson's reconstruction of the early 
Post-exilic community situation177 , his criteria for the distinction of the 
strata in Isa. 56-66 are internal tensions and linguistic and stylistic 
differences. 
Koenen suggests that these chapters were redacted in the late fifth and 
early fourth centuries B. C. The redactor drew on the work of Third Isaiah, 
and on two independent, self-contained, pre-existing texts not from Third 
Isaiah, the first one concerning YHWH's j udgement- speech (Isa. 56: 9- 
12*) and the second one the people's lament (Isa. 63: 7-64: 11), and 
adapted this material by means of his own additions. 
The first basic stratum in Isaiah 56-66 consists of Isa. 57: 14-19*; 58: 3-12; 
59: 1-15a*; 60: 1-18*; 61: 1-4.5-6(and 7-9); 62: 1-7.8-9*. 10-12; 65: 16b- 
24; 66: 1-2; 66: 7-9.10-14al78 . These texts date between 520 and 515 B. C. 
and derive from the "scribal prophet" Third Isaiah, a disciple of Second- 
Isaiah and deal with the question, in the light of the misery of the post- 
exilic period, of the failure of the redemptive promises of Second Isaiah179. 
According to Koenen, Third Isaiah's answer to this question is double- 
sided. On the one hand, the ethical sins in the community prevent the 
coming of salvation (in contrast to Haggai and Zechariah, Third Isaiah 
rejects the rebuilding of the Temple as the presupposition of salvation in 
66: 1f. ), and on the other hand, he assures the people that the salvation 
certainly will come. The transition from the time of darkness to the time of 
light is yet to come. Jerusalem will soon become a rich city, and all the 
nations will serveit180. With the comparison of the two ages, between the 
negative situation in the present and the creation of new heavens and new 
earth in the future (65: 17), Third Isaiah, according to Koenen, belongs to 
the forerunners of the apocalyptic teaching of the two-aeons181 . 
177 The Dawn qfApocalyptic, 1975, second edition 1979. 
178 Ethik und Eschatologie, p. 215. 
'79 idem, pp. 215-217. 
180 idem, pp. 156-157. 
"' ideln, pp. 220-221. 
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The second stratum in the book of Third Isaiah consists of Isa. 56: 1-2-3- 
8.11ap-b; 57: 1f. 3-13a*. 13b. 17-18aoc. 2Of.; 58: lf. 13f.; 59: 13a. I 5b- 
20*; 60: 6bP. 7b. 9b-1Ob. 13b-21; 61: 10-11; 62: ap. bp; 63: 1-6; 65: 1- 
7*. 8-15*. 16a*; 66: 3f. 5f. 14b-17*. 18-22*182 . These texts are attributed to 
a redactor working in the second half of the fifth century and the first half 
of the fourth century. The redactor collected Third Isaiah's texts and 
combined them with several additions. He connected chapters 60,61, and 
62 through Isa. 60: 21 and 6 1: 1 Of. He placed also Isa. 58 and 59 under the 
heading of Isa. 58: 1. To those who ignore the warning which follows after 
the heading, YHWH comes for judgement (59: 15b-20; 63: 1-6). However, 
to those who return, salvation comes (59: 20). Third Isaiah had imagined 
with his description of salvation the new time of light, which would follow 
on after the present time of darkness. The redactor took up this description 
of salvation, applying it to those willing to return. It does not any more 
concern the salvation of Jerusalem but the salvation of the righteous ones. 
According to Koenen, sin and judgement, darkness and light portray not 
two epochs but two groups183. 
During the latter half of the fourth century, the administrations of Ezra 
and Nehemiah, under whom a policy of expulsion of foreigners had led to 
a division within the community, the redactor understood himself to be 
the spokesman for the foreigners and their sympathizers184 . He opposed 
the policies of Ezra and Nehemiah, believing that foreigners ought to be 
accepted into the CoMmUnity185. 
Therefore, in the first part of Isa. 56-66, the two quarrelling groups are 
identified by the redactor as "righteous" and "wicked" (Isa. 5 6: 2 -57: 2 1); 
in the second part, as repentant Israelites and the enemies coming from 
Edom (Isa. 58: 1-63: 6); and in the third part clearly, according to Koenen, 
a divided community is reflected in Isa. 63: 7-66: 17 within which the 
redactor is working. 
182 ideM, pp. 239,222. 
183 idem, p. 157. 
184 Ethik, pp. 223-224. 
185 Ethik, p. 236. 
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The redactor worked out the above-mentioned texts and employed them 
as a continuation to the book of Second Isaiah, stressing their ethical 
character. 
Receiving traditional motifs, he depicts his adversaries as faithless leaders 
and abominable idolaters through the addition of Isa. 65: 3-5a. 11; 66. 
They are the wicked (57: 20f) and those who come from Edom (63: 1-6), 
comparable with the enemies of YHWH, who will be destroyed by his 
appearance. The redactor applies the message of Third Isaiah to the pious. 
Only they will enjoy the time of salvation, during which all the peoples of 
the world will come to the Temple to serve YHWH. 
Third Isaiah and the redactor stress that righteousness is the criterion for 
participation in God's coming salvation. During the time of need, Third 
Isaiah's answer to the question of the fulfilment of the redemptive 
promises of Second Isaiah was that firstly, all the wrong-doing would have 
had to have ceased. In the time of the division of the community, the 
redactor's answer to the question of the identity of the ones who will 
receive the salvation promised by Third Isaiah is that all the wicked will be 
destroyed, whereas all the righteous -either Israelites or Gentiles- will see 
salvation186. 
T7 -I 
Kvenen s approach is, in fact, like Hanson's one some years ago, a 
reconstruction of the early post-exilic situation and has tended to 
politicize and polarize the biblical material. 
Concerning the redaction -critics' attempt to date the individual texts in 
Isa. 56-66, the sheer divergence of scholarly views indicates the ambiguity 
and uncertainty of the evidence. One of the difficulties lies in the 
incompleteness of our knowledge of the historical situation in the post- 
exilic period. 
The tendency of the redactional criticism to attribute Isa. 56-66 to elusive 
redactional strata is a controversial one, because of its lack of entirely 
reliable and consistent criteria. In effect, the redactional method has 
186 idem, p. 240. 
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relegated the texts to atomization and polarization. Ascribing individual 
verses or sections to particular authors the redactional approaches lay 
emphasis on the fragmentation, incoherence and diversity of the material 
in Isaiah 56-66. It is still necessary to outline the literary criteria 
concerning the coherence and the individual character of the material in 
Isaiah 56-66, first, on its own terms, and second, in terms of the 
development of the book of Isaiah as a whole defining the differing 
viewpoints or concerns which played a part in the reinterpretation of the 
earlier parts of the book of Isaiah. 
Other recent studies have focused on the thematic and intertextual unity 
of the overall Isaiah tradition. This has produced a number of productive 
insights into distinctive themes occurring across various strata of the book, 
and places where certain parts of the book seem to allude to other parts of 
the book. The literary, thematic, and theological unity is the ob ect of the 
following works on Isaiah. 
In his article Isaiah 1-66: Making Sense of the Whole187 Christopher Seitz 
challenges the notion of three independent collections in the book of 
Isaiah188 . Seitz points out three objections: a) There is only one 
superscription for the entire collection calling the whole book a "vision of 
Isaiah which he saw concerning Judah and Jerusalem", during the reigns 
of four kings of the eighth and seventh centuries (Isa. 1: 1). b) There is 
only one call-narrative of a prophet in the book (i. e. Isaiah, in Isa. 6). c) 
The literary boundaries between First, Second, and Third Isaiah are not 
clear in any special way189. 
"' In Chr. Seitz (ed. ), Reading and Preaching the Book of Isaiah, Philadelphia 1988, pp. 
105-126. 
"' R. Clements has already argued against the assumption that the unity of the book is a 
unity based on authorship (The 
Unity of the Book of Isaiah, Interpretation 36 (1982), 
11 7ff ). Clements conceives the unity of the book as a redactional unity and he has noted 
a number of thematic and textual connections 
between the first and second parts of the 
book (Beyond Tradition History, JSOT 31 (1985), 95-113). 
189 Seitz, Reading, p. 109. 
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According to Seitz, Isaiah is 44startlingly absent not just from Second and 
Third Isaiah collections-he does not put in much of an appearance in First 
Isaiah, the collection attributed to him"190. Seitz speaks of "retraction of 
the prophetic persona" which permits the book of Isaiah to grow as it does 
without causing obvious readership problems. And he concludes "this 
feature of the book of Isaiah also allows the subject of the story - God - to 
overshadow so completely the prophetic mediator or narrative voice"' 91. 
Seitz regards Zion as the second major character alongside God, in the 
book. The book of Isaiah, according to him, might be called "The Drama of 
God and Zion" 192. 
The literary approach to the book of Isaiah as a whole is the object of 
Barry Webb's study Zion in Transformation. A Literary Approach to Isaiah193 . His 
thesis is that the transformation of Zion is the key to both the formal and 
the thematic structure of the book as a whole. According to Webb, the 
book has a balanced, seven-part structure. A central unit (chapters 36-39) 
is structured in such a way as to provide the transition from the first half 
of the book, which is dominated by the Assyrian crisis, to the second half, 
which is dominated by the Babylonian crisis. This central transition unit is 
preceded by three units (chapters 1- 12,13 -27, and 28-3 5) each of which 
ends with the praises of YHVv7H being sung in or en route to the new Zion. 
it is followed by three units (40: 1-51,11; 51: 12-55: 13 and chapters 56- 
66) which end in the same way. The recurring theme, according to Webb, 
is that Zion's security is to be found not in foreign alliances, but in 
reliance upon YHWH. "The vision of the book moves, in fact, from the 
historical Jerusalem of the eighth century (under judgement) to the new 
Jerusalem of the eschaton, which is the centre of the new cosmos and 
symbol of the new age. To this new Jerusalem the nations come (66: 18- 
2 1; 6 0: 1 -2 2) so that ultimately the nations find their salvation in Zion and 
190 idem, p. 117. 
"' idem, p. 12 1. 
192 idem, p. 122. 
"' In: W. A. Clines, S. E. Fowl, S. E. Porter (eds. ), The Bible in Three Dimensions. 
Essays in celebration offorty years of Biblical Studies in the University of 
Sheffield, 
Sheffield 1990, pp. 65-84. 
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not vice versa. It is this sustained focus on the significance of Zion that 
gives the vision its theological cohesion" 194. 
Webb detects in the book the concept of a purified remnant which 
becomes the nucleus of the new Zion of the eschaton. In Isa. I- 12 the 
remnant is the community of the new, eschatological Zion that will 
emerge on "that day" (12: 1) beyond judgement. In Isa. 13 -27 the remnant 
idea at first assumes a more negative aspect as the focus shifts temporarily 
to the nations. The unit, like the previous one, ends with two 
eschatological songs of praise sung by the saved remnant in Zion (2 6-2 7). 
In Isa. 28-35 there is no use of the remnant idea with respect to 
surrounding nations. It is used, however, of Jerusalem/Judah. Isa. 36- 
39 as a whole closes with no remnant (nothing left) of the royal treasury, 
and the remnants of the Davidic house (some of [Hezekiah's] sons) not 'going 
forth' but being 'taken away' from the city to Babylon (39: 5-8). In Isa. 
4 0: 1 -51: 11 there is a shift of the remnant concept to the exiles. The return 
of the exiles is viewed in eschatological terms, and the unit ends, like those 
in the first half of the book (1-35), with the inhabitants of the new Zion 
singing YHWH's praise (5 1: 11). In Isa -51: 12 -55: 13 there is not explicit 
use of remnant language, but at the end of chapter 55 the saved remnant 
returns to Zion with singing (55: 12-13). In Isa. 56-66 one final 
development in the remnant concept takes place. With chapter 56 (56: 2; 
57: 11 20-21), a distinction begins to be drawn within the restored 
community between the righteous and the wicked, and a gap opens up 
between the return and the eschaton. The righteous within the community 
are those who 'take refuge in YHWR' (5 7: 1 3b) and 'those in Jacob who turn away 
from transgression' (59: 20). They call themselves YHWH's 'servants' (63: 17) 
and are so owned by YHVVT1 himself in 6 5: 8 - 9. There then follows 6 5: 13 - 
16 a series of five antitheses in the form 'my servants... but you ... 
1 in which 
YHWH pronounces blessing on those who are his servants and curses on 
those who are not. This litany of blessing and curse leads significantly to 
an eschatological climax in 65: 17-25 where the new order comes 
to 
194 idem, pp. 71-72. 
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fruition in a new creation centred on a new Zion inhabited by those whom 
YHWH owns as 'my people' (verse 19). So in this closing unit of the book, 
according to Webb, there is a final shifting of the restored remnant to 
produce the eschatological remnant, described distributively as YHVV-HIs 
4servants' and collectively as his 'people', with the climax of this process 
reached in 6 5: 17 -2 5195 - 
The process by which the eschatological remnant is finally produced is 
represented in the book by a variety of metaphors. The holy seed (66: 7-9), 
the Immanuel child (Isa. 7), the foundation stone (28: 16), the messianic 
figure (1-35) and the suffering servant figure (40-55) are all metaphors 
for the faithful remnant. It is the emergence of this remnant, according to 
Webb, which is the key to Zion's transformation, and hence to the 
transformation of the CoSmOS196. 
In a series of articles Wim Beuken has stated his position with regard to 
the book of Isaiah as a whole. He is interested in Third Isaiah's relations to 
First and Second Isaiah which he describes as "Isaianic legacy"197 . But he 
sees in Third Isaiah "a literary and theological personality in his own 
right", who is the successor of Second Isaiah and, in a certain sense, also 
of First Isaiah, and who "has used the prophecies of First Isaiah and 
Second Isaiah for his particular message, in a situation that was quite 
different"198. 
In his article Servant and Herald of Good Tidings. Isaiah 61 as an Interpretation of 
Isaiah 40-55199 , Beuken attempts to 
discover the identity of the prophet 
Third Isaiah, as this is described by references to the prophecies of Second 
Isaiah (Isa. 40-55). According to his conclusion, "the prophet" of chapter 
61 describes his task in terms derived not only from the second Servant 
"' idem, pp. 72-81. 
... idem, pp. 81-84. 
197 Isa, 56: 9-57-13-An Example of the Isaianic Legacy of Third Isaiah , in: J. W. van 
Henten, H. J. de Jonge, P. T. van Rooden, J. W. Wesselious (ed. ), Tradition and Re- 
interpretation in Jewish and Early Christian Literature, Leiden 1986, pp. 48-64. 
198 idem, p. 64. 
'9' In: J. Verrneylen (ed. ), The Book of Isaiah, Le Livre dIsale, Leuven 1989, pp. 411 - 
440. 
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Song (Isa. 49: 1-6), but also from the prologue of Second Isaiah (Isa. 40). 
The prophet who can be discerned in 40: 6-8, who is also the Herald of 
good Tidings in 40: 10-11 and who has gradually become the Servant, is 
an actual figure, to be recognised and welcomed in chapter 61. However 
he is not an identical copy of the Servant. He describes his own mission in 
terms derived from that of the Servant, but essential elements of the latter 
are missing: utterances of YHWH, implying that he has chosen this 
person, comparable to texts like 42: 1-4; 49: 1-6, and also statements about 
what the speaker has experienced in his relationship with God, 
comparable to the report of the Servant about his labouring in vain, his 
confidence in YHWH and his justification (49: 1-6; 50: 4-9; 53). The 
connection between the commission of the prophet in Isa. 61 and that of 
the Servant, relies on the co-ordinating themes of being moved by God's 
spirit, good tidings and consolation, and ultimately the ascent of a 
righteous progeny200- 
Beuken's conviction of the unity and originality of Third Isaiah finds its 
specific expression in the developing of "The Main-Theme of Third 
Isaiah", that of "the servants of YHWH", which he finds as a "theme" 
during the whole of chapters 56-66, even where the expression itself does 
not appear201 . 
The theme of "the servants of YHWH" introduced in the last chapters of 
Second Isaiah (53: 10; 54: 17) is programmatically announced in the 
prologue of Third Isaiah (56: 1-8). YHWH announces "righteousness" as 
the goal of his acting and unfolds his intention to his servants (vv. If. I 6Q. 
After the prologue the notion is missing in the two principal parts, 56: 9- 
59: 21 and 60: 1-63: 6, but here, according to Beuken, we are confronted 
with a phenomenon of aposiopesis. "In these chapters 'the servants' are 
22202 
slowly but surely constituted without mention of their name 
200 idem, p. 439. 
20 ' The Main Theme of Trito-Isaiah: 'The Servants of YHWH', JSOT47, (1990), 67-87. 
202 idem, pp. 67-87. 
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Some terms in these parts that are closely connected with "the servants", 
namely "seed" and "righteousness", prepare for the mention of "the 
servants" in Isa. 6 3: 17. 
The first principal part (Isa. 56: 9-59: 21) develops the theme of the 
contrast between the righteous and the godless. 
In the second principal part (Isa. 60: 1-63: 6) the godless play a magical 
role, but the righteous are shown their place in God's plans. Gradually, 
according to Beuken, the servants emerge from nowhere as a party 
through the development of the concepts "righteousness" and "offspring, 
seed", which changes into "people" at the end (Isa. 62: 10-12). In the 
above-mentioned chapters Beuken sees one drama, in which the servants 
rise up from oppression and sin in order to become the righteous offspring 
of the Servant. At the end, after the anticipated entry into the sanctuary of 
Zion (62: 10-12), they are constituted as such203. 
The servants present themselves for the first time as such in the penitential 
prayer in Isa. 63: 7-64: 11. In this prayer there is no question of that 
salvation to come, but of the present misery of oppression, sin and 
obscuring of God. The term "servants", after a lengthy preparation by 
means of an aposiopesis, comes up again and stands parallel to the word 
"heritage" (-, Tým), with which it was connected when it first appeared 
(Isa. 54: 17). In this way, according to Beuken, Third Isaiah refers 
explicitly to the text in which the theme first entered204. 
Isa. 65 is central in Third Isaiah as far as the theme of the servants is 
concerned. The chapter contains the actual decisions about the servants' 
destiny, their vindication by YHWH and the judgement over the apostates 
(65: 13-15)205. 
Beuken concludes that the prophecy of Third Isaiah as a whole foresees a 
transforming of Israel by God. "The rebellious people" (6 5: 2) disappears 
from the stage, because those who left YHWH will exist no more in the 
203 idem, pp. 69-75. 
204 idem, pp. 75-76. 
2" The Main Theme, JSOT47,1990,76-81. 
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new world order. Their names remain as a swearword (65: 15), they pass 
into oblivion, together with "the former troubles" (65: 16), of which they 
are a part. The remainder of that people are the servants of YHWH) the 
juice which is saved out of the bunch of grapes (65: 8). They become the 
people of God (65: 10,18ý 19)206. 
According to Beuken, Third Isaiah has developed the most original 
message of his predecessor about the Servant of YHWH in a no less 
original way by pointing out the oppressed of Zion as the offspring of that 
figure, the servants of YHWH. "The prophecy of Second Isaiah had led to 
an enigma: in whom will the promise, made to the Servant, be realized? 
Third Isaiah announces that this realization takes place now, insofar as 
there are people in Israel who, in the midst of troubles, ask for God and 
invoke him (65: 1), because it is sure that he answers and hears their 
prayers even before they call to him (65: 24). Here it appears that the 
prayer of 63: 7-64: 11 must necessarily precede chapter 65. In those who 
say that prayer, the servants of YHWH have risen (6 3: 17)207. 
Beuken attempts to answer the question of Third Isaiah's return to the 
theme of "the Servants of YHVVH" in Isa. 66, as the theme ends with 
chapter 65. According to Beuken, the vindication of the servants is over, 
but 6 6: 1 - 14 sheds a closer light on some aspects of it. 
Applying the intertextual method Beuken had already dealt with Isa. 66: 1 - 
6 in his earlier article Does Trito-Isaiah reject the TemplP An Intertextual 
Inquiry into Isa. 66: 1-6208 . According to 
him, the editors of Third Isaiah have 
added 66: 1-6 to chapter 65, because it seemed that there was something 
lacking in the latter: a direct address of the faithful and also the 
announcement that the judgement was really about to happen. "The 
passage sounds like an answer to the complaint of the oppressed, for 
whom Isa. 65 was a very distant vision, while precisely they were being 
challenged that YHWH should manifest his glory now 
(verse 5). Moreover 
206 idem p. 81. 
207 idem p. 81. 
208 In S. Draisma (ed. ) Intertextuality in Biblical Writings, Essays In honour of Bas van 
Iersel, Kampen 1989, pp. 53-66. 
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they cherished the hope that the temple would not justify the position of 
power of the oppressors, but on the contrary, would turn away all evil 
(verses 3,6)"209. 
Beuken regards Third Isaiah's preaching as an elaboration of Second 
Isaiah's message of comfort which is accomplished in 66: 7-14 with the 
representation of Jerusalem as a mother who suckles her children. Those 
addressed are no longer lookers on at Zion's successful delivery; they 
themselves become her children by participating in her j oy (6 6: 10 - 11). 
This is also the only place where Zion itself grants consolation. 
Everywhere else the comfort comes from God (40: 1; 49: 13; 51: 12; 57: 18; 
61: 2; 66: 13) and often Zion is the recipient (51: 3,19; 52: 9; 54: 11). Thus, 
according to Beuken, the theology of Zion in the second half of the book of 
Isaiah reaches its climax here. "YHWH, who lets Jerusalem produce new 
offspring in a miraculous way, also enables it to suckle the offspring. The 
city is the habitat of Consolation for the progeny promised to the 
Servant"210. 
In his article Isaiah Chapters LXV-LXVI: Third Isaiah and the Closure of the Book of 
Isaiah2l' Beuken maintains that the book of Isaiah is the result of a 
complicated process in which extensive "Vorlagen" (drafts, preliminary 
forms) of the three major parts were combined by a comprehensive 
editing which fitted all the pieces of material to one another. This process 
is characterized by two elements: 1) Second Isaiah forms the core around 
which the book of Isaiah has come into being. 2) Third Isaiah has to an 
important extent originated from the editorial process in which sections of 
First Isaiah and Second Isaiah were connected. 
The book of Isaiah concludes with three epilogues: 1) 66: 7-14 is the 
epilogue to Third Isaiah (56: 1-66: 6), the central topic of which is 
"the 
servants of YHWH", who are mentioned for the last time in 
66: 142-12.2) 
66: 15-20a [20b-21] is the epilogue to a combined Second Isaiah and 
209 idem, p. 64. 
2" The Main Therne, JSOT47 (1990), p. 83. 
211 Congress Volume, Leuven 1989, J. A. Emerton (ed. ), VTSupl 43, pp. 
204-221. 
212 idem, pp. 205-207. 
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Third Isaiah its theme being YHWH's theophany to bring salvation to 
Jerusalem and to punish sinnerS213 . 3) 66: 22-23(24) is the closure of the 
whole book of Isaiah. Its first function is to integrate the central themes of 
the two concluding passages, that of the servants of YHWH (66: 7-14) and 
that of the destiny of Israel and the nations at the theophany of YHWH 
(66: 15-20). The second function of verses 22-23 emerges from their 
vocabulary which is similar to the vocabulary of Isaiah 1. Several authors 
have drawn attention to the fact that Isaiah 65-66 have many terms in 
common with Isaiah 1214 . According to Beuken, the lexical 
correspondence between chapters 65-66 and chapter I is due, to a great 
extent, to the fact that both text complexes contain the same prophetic 
literary genres, namely accusation, admonition, announcement of 
judgement and salvation oracle. "Within these genres the same themes 
occur, such as Israel's sinning (65: 2,7,11-12; 66: 4; 1: 4,11,13,16,19), 
cultic abuses (65: 3-4; 66: 37 17; 1: 11-157 29), God's listening to his people 
(6 5: 24; 1: 15) and Israel7s listening to him (66: 5; 1: 10) , the separation of 
the just and the wicked (65: 11-15; 66: 5-67 23-24; 1: 24-28), and a new 
name (65: 15; 1: 26)215 . Despite the thematic similarities 
between Isaiah 
65-66 and Isaiah I Beuken focuses only on the "density of common 
words" between Isaiah 1 and Isaiah 65: 17-24,66: 15-21, and 66: 22-24. 
He regards the density of common words in Isaiah 65: 17-24 and 66: 15- 
21 as "remarkably less intense" whereas the density of common terms in 
Isaiah 66: 22-24 "is of remarkable quality'7216 . This arbitrary217 criterion 
"' idem, pp. 207-213. 
214 idem, pp. 213-221. 
215 idem, p. 220. 
216 idem, p. 220-221. 
217 Though the two passages share'common words (1: 2: heaven and earthl66: 22: new 
heavens and new earth; 1: 4: offspring who do evil/66: 
22: offspring -a promise of the 
everlasting existence of the descendants of nations or 
Israelites or both; 1: 12 and 66: 22- 
23: before my face; 1: 2,28 and 66: 24: rebelled against me; 
1: 13: new moon and 
sabbathl66: 23: from new moon to new moon, and 
from sabbath to sabbath; 1: 3 1: the 
strong .. and their work shall 
burn together, with no one to quench them166: 24: fire (of 
those who have rebelled against YHWH) shall not 
be quenched) only the accusation 
against those who 'rebelled against me' and 
the announcement of their downfall 
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leads him to the conclusion that the lexical agreement of Isa. 66 with Isa. 
I "reaches the level of a deliberate reference to the opening chapters of 
the book only at the very end, and in such a way that words from both the 
beginning and the end of chapter I (verses 2,41 12-13ý 287 31) are 
quoted so as to include the whole chapter in the reference"218 . 
Summarizing his general view of Third Isaiah, as expounded above, and 
his intention of commenting on the text from a synchronic point of view, 
in his recently published commentary on Third Isaiah219 , Beuken dates the 
material after the fall of Babylon in 539 B. C. and the beginning of the 
return of exiles to Jerusalem, and before the end of the fourth century. 
Antony Tomasino's recent study on Isaiah 1: 1-2-4 and 63-66 and the 
Composition of the Isaianic CorpUS220 expands upýn those observations 
concerning the relationship between Isa. I and Isa. 66, or 65-66, by 
demonstrating that Isa. 63: 7-66: 24 has been deliberately patterned after 
the opening unit of First Isaiah, 1: 2-2: 4. 
Tomasino underlines at first, the similarities in the themes and vocabulary 
between Isa. 1: 2-2: 4 and 63: 7-66: 24, and, secondly, the verbal and 
structural parallelism between 1: 2-31 and 66: 1-24 (Isa. 1: 2 parallel to 
66: 1=Heaven and Earth Merismus; Isa. 1: 2-9 parallel to 63: 7-64: 11-- 
"Sons" metaphor, Judah devastated; Isa. 1: 10 -20 parallel to 6 6: 1 -6= Anti - 
cultic polemic; Isa. 1: 21-26 parallel to 66: 7-13= Personification of Zion; 
Isa. 1: 27-31 parallel to 66: 14-17= Redemption/judgement of Zion; 
Isa. 2: 2-4 parallel to 66: 18-24- Gathering the Nations to Zion; Isa. 1: 31 
parallel to 66: 24= Wicked consumed by unquenchable 
fire)221 
. 
Apart from the above-mentioned parallelisms between 1: 2-2: 4 and 66: 1- 
24, Tomasino stresses the various connections between Third Isaiah and 
Second Isaiah; for example, the "comfort" theme in Isa. 66, which is a 
correspond (66: 24; 1: 2,28). The rest of the words are used in 
different contexts in Isaiah 




219 jesaia deel HIA; deel XB (De Prediking van het Oude 
Testement), Nijkerk 1989. 
220 JSOT 57,1993, pp. 81-98. 
221 fsaiah I. -t-2.4 and 63-66, JSOT571 1993, pp. 
83-93. 
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hallmark of Second Isaiah, and the "creation" theme in Isa. 65: 17-25 and 
66: 22, is reminiscent of Isa. 40: 25-28,45: 18, and other Second Isaianic 
passages. To build his argument he also cites some central themes of 
Second Isaiah that, according to him, do not appear in Isaiah 1. These are: 
the polemic against idolatry222 , 
divine sovereignty and foreknowledge, or 
the "comfort" theme. His conclusion is that: 1) the composer of Isaiah 1 
had no knowledge of Second Isaiah. This chapter was not composed after 
the rest of the book, as an introduction to the book as a whole, nor was it 
composed by the author of chapters 63-66; 2) the author of Isaiah 63-66 
knew Isaiah I and Second Isaiah. According to Tomasino, "Isaiah I may 
have been the first chapter in an early First Isaianic collection. When 
Third Isaiah, or whoever authored these last chapters, brought together 
the book of Isaiah, he or she wanted to give the collection a sense of unity 
and closure. This was best achieved by thematically and structurally 
linking the first and last oracles of the book"223 . 
Tomasino, however, is not completely satisfied with the explanation this 
hypothesis offers for the structural parallelism between the first and last 
oracles of the book of Isaiah, because of 1) the insertion of chapter 65 in 
the section, which interrupts, according to him, the thematic parallelism 
between 1: 2-2: 4 and 63: 7-66: 24, and 2) the structural similarity 
between chapters I and 66 [i. e. the "heaven and earth" merismus at the 
beginning, and the use of the root MM: ) (quench) at the end]. According to 
Tomasino, "chapter 65, along with 66: 22-24, is the product of a 'double 
redaction' of the last chapters of Third Isaiah. The original composition 
(i. e. the redaction based on chapter 1) may not have contained chapter 65 
at all. Rather, it probably moved from 64: 11 to 
66: 177224 
. Tomasino has 
obviously overlooked the similarity between Isaiah 1: 29-31 and 
65: 1-7, 
11 in terms of the theme of the accusation of idolatry. 
... Tomasino has overlooked the theme of the polemic against idolatry in 
Isaiah 1: 29-3 1. 
223 idem, p. 96. 
224 idem, p. 96. 
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The theme of 'servant of YHW in Isa. 40-46 and the interrelationship 
between its sub-units has been also examined by Knud jeppesen in his 
article From 'you my Servant' to 'the Hand of the Lord is with my Servants', A 
discussion of Isa. 40-66225. 
jeppesen deals with Isa. 40-66 as a separate unit from Isa. 1-39 because of 
the new terms (themes) found in the former. However, he does not regard 
chapters 40-66 as one unit. 
The first two parts (40-48 and 49-55) are tied together redactionally in 
the exilic prophetic text "Second Isaiah", but the perspective in the 
preaching of the former differs from that of the latter. According to 
jeppesen, the focus of Isa. 40-48 is on a group of people inside Jacob- 
Israel and his political rights. In Isa. 49-55 it has been moved to Zion- 
Jerusalem and the religious matters connected to her and her community, 
the exileS226 . The third part 
(Isa. 55-66), "Third Isaiah", is post-exilic, and 
here conflicting ideas come to light. For jeppesen the terms Second and 
Third Isaiah are used as labels for Isa. 40-55 and 56-66 and nothing else. 
He argues for a "deutero-Isaianic" redaction of Isa. 1-55* but choosing 
between an early post-exilic origin for the main redaction of the book of 
Isaiah, as M. Sweeney has advocated in his work Isaiah 1-4 and the Post- 
ex, IbH227 , and a 
late exilic one, ilic Understanding of The Isajanic Tradit 
jeppesen prefers the latter. According to him, "Third Isaiah is mainly a 
later development of deutero-Isaianic themes after 520 B. C. 11228 . What 
is 
really new in Isa. 56-66, according to jeppesen, compared to Second 
Isaiah (40-55) is that the latent conflict seen in the last words of chapter 
48: 'there is no peace for the godiess7, has now exploded. These words are 
repeated (57: 1), and the conflict with the 
"godless" is hardened. "The 
opponents of the prophet (or prophets) are not any 
longer ridiculous 
worshippers of Babylonian idols. They are 
fellow citizens, who 'burn with 
lust among the oaks, under every green tree' 
(57: 5). And they are powerful 
225 Scandinavian Journal of the Old Testament, Aarhus 1990 (no. 1), pp. 
113-129. 
221 From 'you my ServanL', SJOT 1990 (no. 1), pp. 114-117. 
227 BZA W 17 1, Berlin 19 8 8. 
221 From 'you my ServanL', SJOT, 1990 (no. 1), p. 113, 
footnote 4. 
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people: 'The righteous man perishes, and no one takes it to heart' 5 7: 1. There are 
even 'brothers' who 'hate them for God's name's sake, and cast them out' (6 6:, q) ý2229 
In the second part of his article jeppesen deals with the usage of the word 
IM17 (servant) in the three sections of Isa. 40-66. 
In Isa. 40-48 the servant can be interpreted collectively as Jacob-Israel 
and it can be maintained that harmony exists without modifications in the 
relationship between God and people. The servant is directly related to 
God as his creation and his chosen one230. 
In Isa. 49-55 the servant is much more of a personality, an individual, 
than the servant in chapters 40-48. jeppesen sees Isa. 49: 1-7 as a bridge 
between 40-48 and 49-55. The individual features are more obvious, and 
even more so in the servant texts of chapters 50 and 52-53. The servant 
has a mission to the people. 
Beginning in 54: 17 and throughout Isa. 56-66, the servant is mentioned 
in the plural, a designation for the group of Israelites who have the right 
attitude towards God and who, consequently, are to inherit the land231 . 
jeppesen has been able to see how the theme of 'servant of YHWH, first 
mentioned in Isa. 41: 8 and referring to the people as a whole, was 
modified to 'the servants of YHWH' in Isa. 56-66 referring now to the 
righteous in Israel. 
Rejecting as outdated the search for "Isaiah within the book of Isaiah" and 
the more recent search for the redactor of the book and proposing the 
recent literary and sociological approach, Edgar Conrad concentrates in 
his reading of the book of Isaiah on its structure, its rhetorical features, 
and its suggestions about the audience it addresseS232 . For him, "literature 
such as the book of Isaiah is its own meaning71233 . He is interested in 
229 idem, p. 118. 
211 idem, pp. 119-122. 
231 idem, pp. 122-129. 
232 Reading Isaiah, Minneapolis 199 1, p. 16. 
233 idem, p. 29. 
64 
"relating parts of the text not to a world external to it (its historical 
background or its history of literary development) but to the literary world 
of the text itself"234. Conrad distinguishes his own conception of structure 
from that of redaction criticism. Redaction criticism is concerned with 
structure as "historically developed" while Conrad's structure is 
concerned with the "aesthetic momentum"235 . His criteria for discerning 
the structure of the text are: "repetition in vocabulary, motif, theme, 
narrative sequence, and rhetorical questions, pronominal shifts, and forms 
of addreSS"236 . He also employs the concepts of "the implied reader and 
the implied audience as theoretical constructs encoded in the teXt"237 . 
His thesis is that the ancient vision of Isaiah (6-39) was rejected by the 
original audience. Isaiah 1-5 and 40-66 present a framework in which a 
renewed community is receptive to the message. According to Conrad, the 
narratives about Kings Ahaz (Isa. 6- 8) and Hezekiah (Isa. 36-3 9) unify the 
book. Relying on his earlier form-critical study of the 'tfear not" formula as 
part of a war oracle, Conrad interjects strong etymological and historical 
insights into this literary description. The royal narrative in chapters 36- 
39 and its accompanying war oracles to the people in 41: 8-13,14-16; 
43: 1-47 5-6; and 44: 1-5 echo and fulfil the royal narrative in chapter 7 
and its war oracle in 10: 24-27. Hezekiah is the climactic figure of the 
book, for after his death comes the third (after the Syro-Ephraimite 
coalition and Assyria) and greatest world power, Babylon. Its destruction 
ushers in a new age, which is described in chapter 40 forward. The new 
age has no king, for the people as a group become king. The community 
opens its boundaries to let the nations join their worshlp238. 
In chapter 3 Conrad discusses the development of the motif of the Lord's 
plan -his military strategy- for all the earth. This motif also, according to 
Conrad, represents an essential element in the structure of the book? -39 . 
234 idem, pp. 29-30. 
235 idem, p. 29. 
236 idem, p. 30. 
237 idem, p. 3 1. 
238 idem, pp. 34-51. 
239 idem, pp. 52-82. 
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The Lord will extend his military strategy beyond Assyria and Babylon to 
all the nations of the earth, the contribution especially of chapters 24-27. 
Babylon becomes a symbol of punishment and the other nations are 
"exemplars" of a universal divine judgement. Conrad underscores the 
symbolism: "to attempt to read deliverance from Babylonian captivity as 
having a historical referent is to fail to appreciate the symbolism of the 
book. The language of the text of Isaiah creates a vision and a hope for the 
future; it does not supply source information reflecting the paSt"240 . 
The implied audience of the book is a community divided into "we" and 
"they". For one group the Lord is absent and unconcerned whereas for the 
other he is at work and fulfilling a plan. The "well group is singled out as 
survivors of God's judgement both at the beginning and the end of the 
book (1: 9-10 and 66: 19). Furthermore, the first person plural voice that 
speaks toward the end of the book (59: 9-15 and 63: 7-64: 12) is linked 
with both the past, the time of Isaiah (chapters 6-8), and Isaiah's vision of 
the future, the judgement and salvation of the Lord (chapters 24-27), 
experienced by the implied audience in the present. The midsection of the 
book, then, concerning both the past and future, has its setting in the 
present experience of the implied community. The movement of the book 
is present-past/ future -present241 . 
Isaiah's vision was written down for the community of survivors of God's 
judgement (6: 9-10; 8: 16-20; 30: 8-9) after it failed to win acceptance 
from the original hearers. To them the hitherto sealed vision of Isaiah 
(29: 9-12) is announced in chapter 40, where Conrad interprets a Zý-ip in 
40: 6 as 'Read [the vision]T' (NRSV translates cry out) Isaiah himself is the 
chief survivor and is hence a model for the "we" group. The woes 
delivered against the opponents in the vision of Isaiah (chapters 28-33) 
and anticipated in the description of the implied community in chapter 5 
suggest, according to Conrad, that the opposition is an official one. The 
part of the community that disregards the teaching and word of 
"the Lord 
240 idem, p. 81. 
241 ideM, pp. 83-116. 
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our God' is characterized as the leaders who are so confused as to mistake 
evil forgood242. 
The book of Isaiah is structured in such a way that Isaiah's ancient vision 
in 6-39, an alien text, sealed (8: 16-20) and unreadable (29: 11) is 
presented in a framework (1-5 and 40-66) in which it is read aloud 
(40: 6) to a receptive audience243. 
In a previous article244 Edgar Conrad has sought to understand the 
Abraham connection in the book of Isaiah. He starts with the assumption 
that as a whole the text creates a world, a literary world. His approach is 
to relate the four references to Abraham in the book of Isaiah (29: 22-24; 
41: 8-13; 51: 1-2; and 63: 15-19) to that literary world. The progression of 
the references to Abraham, according to Conrad, provides a clue to the 
depiction of Abraham in the structured world of the book and forms a 
pattern important for understanding Isaiah as a whole. The significance of 
Abraham seems in some sense to diminish from the first to the last 
reference. The name of Abraham in Isa. 29 is used to identify God himself 
(the Lord, who redeemed Abraham). The name of Abraham in Isa. 41 is used to 
identify Israel (the offspring of Abraham). In Isa. 51 the name of Abraham is 
evoked not for the purpose of identification of God or Israel (the primary 
act of naming) but for the purpose of application (the secondary act of 
using or employing). The community is told to consider the example of 
Abraham and to apply knowledge of what happened to Abraham to the 
understanding of Israel's destiny. In the final passage (63: 15-19), as in 
51: 1-2, Abraham is diminished in status. Here he is grouped with another 
ancestor of the past, Israel, as he was associated with Sarah in 51: 1-2. 
Furthermore, the community cannot be identified by alluding to Abraham 
because Abraham does not know Israel and does not acknowledge iý. 
Abraham metaphorically disowns Israel. The community thus refers 
directly to God as "father", seeming to disregard the reference in 51 to 
"' idem, pp. 117-153. 
243 idem, p. 155. 




Abraham as Israel's father. In fact the community now associates itself 
more closely with "those over whom thou hast never ruled" than with 
AbrahaM245 . 
According to Conrad, the diminishing importance of Abraham is 
associated with changes not only in content and voice (person) but also in 
mood and tone from the first to the last passage - changes which signify 
an altered relationship between God and Israel. In 29, Israel, the house of 
Jacob, is presented negatively as erring; in 4 1, the people are weak, also a 
negative assessment. in 51, the people are presented positively as active in 
their reaching out for God; they "pursue deliverance" rather than simply 
accept it. They "seek the Lord" rather than wait to be sought. Finally in 63, 
the people are presented as erring because God has made them do so ("why 
dost thou make us err from thy ways? "), and the people have absorbed the 
compassion of God ("the yearning of thy heart and thy compassion are within me"). 
"The relationship between God and Israel has moved from the unilateral 
to the reciprocal: 29 is an annunciation in a detached voice; 41 is 
consolation, in a warm but paternalistic tone; 51 is exhortation, reflecting 
respect for an active Israel, and 63 is Israel's energetic and assertive 
77246 response 
Conrad has been able to trace the development and variation of some 
motifs and some literary forms which are repeated in the whole book of 
Isaiah and which he understands in terms of their function within the 
larger text. 
Another contribution to the topic of the book of Isaiah as a whole to be 
mentioned here is that of Bernhard 
AnderSon247 
. He faces the 
book of 
Isaiah as a whole, but he argues "instead of reading the Isaiah tradition 
forward from the standpoint of the seminal preaching of Isaiah of 
245 idem, p. 390. 
246 idem, p. 391. 
241 The Apocalyptic Rendering of the Isaiah Tradition, in: J. Neusner et. al. (eds. ), The 
Social World ofFormative Christianity and Judaism, 1988,17-38. 
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Jerusalem... " he proposes "to consider it from the viewpoint of its final 
apocalyptic relecture or rendering 
ý1248 
. 
Following P. Hanson, Anderson believes that during the period of the 
Second Temple, in the late sixth century and the fifth century B. C. E., the 
Isaiah tradition was expanded with proto -apocalyptic materials found in 
Isaiah 55-66 and, perhaps a little later, with apocalyptic supplements that 
abound in Isaiah 1-35, such as the apocalypse of Isaiah 24-27249. 
His method is to look for ma or theological ideas concerning the 
apocalyptic rendering within the last stages of the redaction of the book. 
According to Anderson, the recognition of the centrality of Zion or the 
"Ciýy of God" is a motif that runs through all levels of tradition, (24: 14-20, 
21-23; 25: 6-8; 59: 20; 60: 14b-16,62: 11-12) and one that is heavily 
stressed in the final apocalyptic rendering250 . 
Consideration of the theme of YHWH'S cosmic kingship in Zion leads, 
according to Anderson, to another important issue in the apocalyptic 
rendering of the Isaiah tradition: the relation between the cosmic kingdom 
of God and the divine sovereignty in mundane affairs. A key metaphor for 
expressing the relation between the cosmic and worldly realms is the 
image of the King presiding in the heavenly council (Isa. 14: 24-27; 28: 29; 
30: 8-10; 33: 14; 63: 9-10)251. 
YHWH's plan, according to the apocalyptic rendering of the Isaiah 
tradition, is to act so that all nations will see the "righteousness" 
(vindication) or "salvation" of Zion Osa. 1: 27-28; 62: 1-4). In the various 
levels of the Isaianic tradition, YHWH is portrayed as the mythical Divine 
Warrior. in Isaiah's message during the eighth century, YHWH's battle is 
against Zion (1: 24-26). In a series of powerful poems, Isaiah announced 
that YHWH's anger against Israel has not abated "and his hand is 
outstretched" to strike (5: 2 5; 9: 11,17,2 1; 10: 4). In a 
later level of tradition 
the divine hand is "stretched out over all the nations" and cannot be turned 
248 idem P. 18. 
249 idem p. 17. 
250 idem, pp. 18-21. 
251 idem, pp. 21-26. 
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back (14: 26-27). In apocalyptic perspective, the triumph of the Divine 
warrior is a consolation, first of all, for the afflicted and oppressed people 
of Israel (66: 13; 57: 15) and a divine triumph over evil, and hence the 
cessation of violence, will mark the beginning of a completely new age, a 
New Zion, indeed a New Creation (Isa. 65: 17-19)252 , 
The motif of waiting for God, and specifically for the demonstration of the 
justice of God's ways, is found in all levels of Isaianic tradition: early (Isa. 
8: 17; 13: 6; 30: 18; 33: 2), middle (Second Isaiah, 40: 31; 49: 23; 51: 5), and 
late (Third Isaiah, 56: 9; 60: 9) or apocalyptic (25: 9; 26: 81 20b-21)253. 
In the above-mentioned discussion of the origins of apocalypticism it has 
already been stated that the theme of the intervention of YHWH is a main 
feature of the eschatological teaching in both apocalypses and Isaiah 56- 
66 but it hardly characterizes the variety of the contents of the 
apocalypses. Eschatology may have been an element in the production of 
apocalypses, but the visionary experience and access to divine secrets 
(through revelation by various media) as well as the study of scripture 
were the central elements of the apocalypses. In so far as apocalyptic 
literature shares many of the eschatological beliefs of post-exilic Judaism it 
is only to be expected that they should appear in this literature too. 
Therefore, themes such as the waiting of God and the 
exaltation /restoration of Zion254 are not elements of an "apocalyptic 
relecture or rendering", according to Anderson, but of an eschatological 
rendering. 
The literary criticism is an attempt to overcome the difficulties the 
redactional criticism has raised with its analysis of stages and layers in the 
history of the book of Isaiah as a whole. 
"' idem, pp. 26-32. 
211 idem, pp. 32-35. 
251 Cf. some of the passages of the Jewish apocalypses 
indicating restoration (Dan. 12: 1- 
4; 1 Enoch (Animal Apocalypse) 90: 28-36; 4 Ezra 10: 27; Syriac Baruch 51: 5,85: 4; 
Apocalypse of Abraham 31: 1-4) (E. P. Sanders, 
The Genre of Palestinian Jewtsh 
Apocalypses , in 
D. Hellholm (ed. ), Apocalypticism in the Mediteranean World and the 
Near East, 1983, pp. 456-457). 
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Having surveyed the various attempts, based on redactional, thematic, 
structural, and intertextual coherence, this study now will turn to describe 
the method which will be applied in it. The redactional processes that 
attribute Isaiah 56-66 or the book of Isaiah to redactional strata have 
reached a dead-end. They lay exclusive emphasis on the fragmentation, 
incoherence and diversity of the material, and on the scrutiny of author 
and date of the various strata. The redactional processes, however, that 
lead from diversity to unity are necessary for a complete picture of the 
nature and significance of the material in Isaiah 56-66 and for the 
development of the book of Isaiah as a whole. The focus on the 
development of the book as a whole and on the unity in Isaiah has been 
the starting-point of the approaches based on thematic and intertextual 
affinities between the parts of the book. However, the criteria on the basis 
of which a part of the book alludes to another part have not been 
intensively and adequately explored. 
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3) in this 
The long occupation with the author of texts in biblical studies, the almost 
obsessional concern to identify who wrote what and to attribute every 
fragment of a text to a specific author or to assign each layer of a text to 
the genuine, the secondary or to the gloss - these are concerns that have 
been in the process of being abandoned in recent decades. An intertextual 
approach to biblical texts should assist that abandonment further. The 
author must be abandoned simply because the biblical texts are hardly 
'authored' in the modern sense of an author as the actual writer of a text. 
Isaiah studies would certainly benefit greatly from the abandonment of the 
search for either "the historical Isaiah" or "the author of the book of 
Isaiah" or "the redactional strata". An intertextual approach to the book of 
Isaiah which sees it as a network of "repetition and transformation of 
other textual structures"255would focus our attention on the text rather 
than on data to which we have no access. Intertextuality means that no 
text can ever be seen as existing as a closed system or as a hermetic or self- 
sufficient text. It always exists in terms of and over against other texts. So 
it always exists in reference to other texts. "A text may respond to and be 
deeply dependent upon received traditionS"256 ; it can be "complexly 
compacted of teachings and their subversion, of rules and their extension, 
of topoi and their revision11257 . Intertextuality describes a number of 
phenomena that are very old, very common and remarkably well known. 
"Ancient Near Eastern myths were theologically adapted and historicized; 
nomadic recollections were revised in order to promote the prestige and 
claims of tribal ancestors; and narrative topoi were reworked with new 
moral or theological considerations in mind77? -58 . The practitioners of the 
255 j. Frow, Intertextuality and Ontology, In: M. Worton and J. Still (eds. ), 
Intertextuality: Theories and Practices, Manchester 1990, p. 45. 
256 A Fishbane, Inner-Biblical Exegesis. Types and Strategies of Interpretation in 
Ancient Israel, In: The Garments of Torah. - Essays in Biblical Hermeneutics, 1989, p. 3. 
257 idem, p. 18. 
258 idem, p. 5. 
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tradition -history approaches might talk about "echo", "influence", 
"borrowing", "quotation", "actualization", etc. In biblical studies much 
work has already been done on intertextual matters. 
The publication of M. Fishbane's Biblical Interp Sr -retation in Ancient L ael 
(Oxford 1985) offers precise means of identifying the literary forms of 
intertextuality in the texts of the Old Testament, and specifically within 
prophecy. 
He has argued that the intense preoccupation with earlier prophecy which 
marks the post-exilic content of the book of Isaiah (the so-called Second 
and Third Isaiah) is a mode of legal (Isa. 56: 1-7; 60: 7; 61: 6; 66: 18-21), 
aMadic (Isa. 56: 1-7; 58: 1-12; Isa. 43: 18-19; 65: 16-17), or mantological 
(Isa. 58: 14) interpretations which are introduced as a revealed word of 
YHWH259. 
According to Fishbane, inner-biblical legal exegesis is distinctively 
concerned with making pre-existing laws applicable or viable in new 
contexts. Aggadic exegesis is primarily concerned with utilizing the full 
range of the inherited traditum -that is, "broad and detailed use of moral 
dicta, official or popular theologoumena, themes, motifs, and historical 
facts" for the sake of new theological insights, attitudes, and 
speculationS260. Mantological exýýgesis is a "decoding" operation, related 
to mantic wisdom or divination, which opens the text to comprehension 
and enlightens what is dark and obscure. Fishbane distinguishes two basic 
types of material: a) dreams, visions, and omens (visual phenomena); and 
b) oracles (auditory phenomena)261 . In the mantological exegesis of 
oracles older prophetic language is reused, reapplied, recontextualized, 
and believed (perhaps especially in times of apparent divine silence) to be 
near fulfilment, or it is about to be reversed262 . The original oracle 
... Biblical Interpretation, pp. 128,304-307,352,478. 
211 idem, p. 282. 
261 idem, pp. 443,506. 
262 idem, pp. 458-499. 
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44retains its authoritative status as a divine word but requires redirection, 
respecification, revivification" and re-application "to a new situation17263 * This study will try to apply Fishbane's ideas for the mantological exegesis 
of oracles to Isaiah 56-66. In my view Isaiah 56-66 is an anthology 
(collection) of expectations about the future of a scribe (redactor) who, by 
means of the use of mantological exegesis (and less of aggadic or legal 
exegesis), wanted to give authority and force to the pronouncements and 
exhortations of the First and Second Isaiah (and other texts of the Old 
Testament) for later generations who would read them, and he 
transformed them into the eschatological beliefs found in some of the 
apocalypses. This scribe added this collection (Isa. 56-66) in the Isaianic 
corpus assigning them to Isaiah's prestigious personality. It must be 
stressed that this type of pseudepigraphy is different from the form of 
pseudepigraphy found in the apocalypses. 
Isa. 56-66 is a literary event for later generations who inherited the once 
spoken oracles. This study will try to show a number of topics and themes 
that are characteristic for Isa. 56-66 and at the same time appear in both - 
I or at least in one- of the other parts of the book or other books of the Old 
Toftment (like the wisdom literature). 
Certain interrelations between the different parts of the book have been 
observed by several scholarS264 . However, these studies focus only on the 
263 ideM 
, Revelation and Tradition: Aspects of Inner-Biblical Exegesis, JBL 99 (1980), 
355. 
26' H. Odeberg, Trito-Isaiah (Isaiah 1xvi-1xvi): A Literary and Linguistic Analysis, 193 1; 
L. J. Liebreich, The Compilation of the Book of Isaiah, JQR 46 (1955-56), 259-277, JQR 
47 (1956-57), 113-138; J. H. Eaton, The Origin of the Book of Isaiah, VT 9 (1959), 154; 
W. Zimmerli, Zur Sprache Tritojesajas , in 
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in: J. A. Emerton (ed. ), Congress Volume Gottingen 1977, VTSup. 29 (1978), 22; R. E. 
Clements, The Unity of the Book of Isaiah, Interpretation 36 (1982), 117-129; Beyond 
Tradition History: Deutero-Isaianic Development of First Isaiah's Themes, JSOT 31 
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examination of words that are parallel in the three parts of the book of 
Isaiah and the result is no more than a linguistic analysis and a thesaurus 
of terms. 
R. E. Clements has pointed out a number of passages within chapters 1-39 
which show evidence of the influence of other passages in the book, 
particularly chapters 40-55. Among these he includes not only chapter 
35, which is "a summarized 'digest' of the main content of the prophecies 
of chapters 40-55"265 with its message of hope, the theme of "the return 
of YHWH's people to Zion", but also, for similar reasons, Isa. 11: 12-16; 
19: 23; 27: 12-13266 . He argues similarly for an integral, rather than a 
merely superficial, unity between Isaiah 40-55 and 56-66. Chapters 56- 
66 were intended, he believes, "not as a fresh and entirely self-contained 
declaration from YHWH to the post-exilic community, but rather as a 
carrying-forward of the divine word as it had been declared on the eve of 
7ý267 the overthrow of Babylon by the unnamed prophet of chapters 40-55 
To say that Isaiah 56-66 is the product of the learned study of the scripure 
by a scribe who reuses the language of First and Second Isaiah and other 
texts of the Old Testament (including the language of wisdom) is not to 
undervalue the distinctive message and language of these chapters. The 
distinctive language of this scribe is obvious from the following words and 
expressions and themes: 
1) The expression ý17+ (Hithpael) nr 'to make sport ofsomeone' occurs only in 
Isa. 5 7: 4 in the book of Isaiah. 
2) The reference to the practice of 'slaughtering children in the wadis' (57: 5) 
occurs nowhere else in the book of Isaiah. 
Good Tidings. Isaiah 61 as an interpretation of Isaiah 40-55 , in: J. Vermeylen (ed. ), 
The Book of1saiah-Le livre dIsaie, BETL 8 1, Leuven 1989,48-64, et al. 
161 Steck in his work Bereitete Heimkehr: Jesaja 35 als redaktionelle 
Brucke zwischen 
dem Ersten und dem Zweiten Jesaja, Stuttgart 1985 has shown that 
Isa. 35 cannot be 
understood by reference to Isa. 40-55 alone. 
It has also links with Isaiah 56-66 (cf 
Williamson, The Book Called Isaiah, 1994, pp. 211-216,220-22 1). 
266 The Unity, Interpretation 36 (1982), 121; cf idem, Beyond Tradition History, JSOT 
31 (1985), 98. 
267 Clements, The Unity of the Book of Isaiah, Interpretation 36, 
(1982), 128. 
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3) The word J. M 'Molech' (57: 9) occurs nowhere else in the book of Isaiah. 
4) The word rimp 'gathered ones or collection' (57: 13a) is a hapax 
legomenon in the Old Testament. 
5) The word ýItmn 'obstruction' occurs only in 57: 14 and 8: 14 in the book 
of Isaiah. 
6) The word 172m 'unjust gain' occurs only in 56: 11; 5 7: 17 and 3 3: 15 in the 
book of Isaiah. 
7) The expression ljp'72 MV17 'do righteousness' occurs only in Isa. 56: 1 and 
58: 2 in the Old Testament. 
8) The root M12 'to fast, fasting' occurs only in 58: 3a, 3b, 4a, 4b, 57 6 in the 
book of Isaiah. 
9) The verb rmv 'to oppress, to humble' linked to the noun vm as object 
occurs in only in 58: 3,5 in the book of Isaiah. 
10) The word M2n 'contention' occurs only in Isa. 58: 4 and in Prov. 13: 10; 
17: 19 in the Old Testament. 
11) The word =217 'worker' (58: 3) is a hapax legomenon in the Old 
Testament. 
12) The expression ý"I= M= 'to strike with afist' (58: 4) is found elsewhere 
in the Old Testament in Exod. 21: 18. 
13) The expresion VW1 jnaýM n=) 'to bend down the head like a rush' (58: 5) is 
found nowhere else in the book of Isaiah. 
14) The expression 'to spread out (to lie upon) sackcloth and ashes' 
-InXI pC7 HiphiII72" (58: 5) occurs nowhere else in the book of Isaiah. 
15) The adjective "c7nm (58: 6) t/ree' occurs nowhere else in the book of 
Isaiah. 
16) The word 17tv-1 'wickedness' used in parallel with the word ritoin 
'yoke' is 
found only 58: 6,9 in the book of Isaiah. 
17) The pleas for 'sharing of bread with the hungry', clothing of 
'the naked', and 
housing of 'the homeless poor' people (58: 7) occur nowhere else 
in the book 
of Isaiali. 
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18) The expression 17=2N mýtv pointing of the finger 4, (58: 9b) occurs 
nowhere else in the book of Isaiah. 
19) The pattern of giving of a new name (ý RIP) is found only in 58: 12b; 
60: 14b; 61: 3c; 62: 2b, 4b, 12; 1: 26 in the book of Isaiah. 
20) The expression 'I will make you ride upon the heights of the earth' 
r'IM IMM: )"IM (58: 14) occurs nowhere else in the book of 
Isaiah. 
2 1) The expression 'your iniquities have made a separation between you and your 
God' 1'1: 1ý =)XIM 0'1ý'7: 2n TIM =)"M117 (59: 2) occurs nowhere else in the 
book of Isaiah. 
22) The verb ýRa 'to defile' (59: 3) occurs nowhere else in the book of 
Isaiah. 
23) The expressions 'they hatch adders' eggs', 'they weave the spider-threads', and 
4the pressed (egg) hatches out as a viper' (59: 5) occur nowhere else in the book 
of Isaiah. 
24) The passive participle of the verb -IIT 'to press down and out' is a hapax 
legomenon in the Old Testament (59: 5). 
2 5) The expression 'they have made their paths crooked (twisted) for themselves' 
(59: 8) occurs nowhere else in the book of Isaiah. 
26) The simile 'we all growl like the bears' 1ýý: ) MV7D (59: 11) is found 
nowhere else in the book of Isaiah. 
27) The expressions 'truth stumbles in the public square' rlnzý =Irri= 
'honesty cannot enter' W: 217) 771: 2 (59: 14) and 
'truth is lacking' rl'17M 
nnwn (59: 15a) occur nowhere else in the book of Isaiah. 
28) The verb -TM 'to shine' and the expressions 'your heart shall be in awe and 
be expanded (with joy)' 7: 1ný MM-11 "77E), and 
'the abundance of the sea shall turn 
towardyou' (60: 5) are found nowhere else in the 
book of Isaiah. 
2 9) The expression 'a multitude of camels shall cover you, dromedaries 
from Midian 
and Ephah' (60: 6) occurs nowhere else 
in the book of Isaiah. 
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30) The expression 'the rams ... shall minister to you' (60: 7) 
occurs nowhere else in the book of Isaiah. 
3 1) The expressions tforeigners shall be your ploughmen and vinedressers' (61: 5) 
and 'you shall be called the priests of YHWY (61: 6) occur nowhere else in the 
book of Isaiah. 
3 2) The expression 'as a bridegroom plays the priest with a turban' (6 1: 10) is a 
hapax legomenon in the Old Testament. 
3 3) The expression 'as a bride decks herseýf with her jewels' (6 1: 10) is found 
nowhere else in the book of Isaiah. 
34) The word (M)Maý 'brightness' as a metaphor for the promised salvation 
by YHWH (59: 9; 60: 3) is found nowhere else in the Old Testament. 
35) The phrase npý MTý 'day of vengeance' occurs only in Prov. 6: 34, Isa. 
34: 8; 61: 2,63: 4 in the Old Testament. 
3 6) The expression TIM 7týýn 'the angel of His presence' (6 3: 9b) is unique in 
the book of Isaiah. 
37) The expression 'you are ourfather' (63: 16; 64: 8) is unprecedented in the 
book of Isaiah. 
38) The practice of 'burning incense on the bricks (roof-tiles) M'IDMý77ý17 
mnýiopn' (65: 3bp), used of idolatrous worship, is unique in the Old 
Testament. 
39) The word ýIan tfoul thing, refuse' (65: 4), only for unclean sacrificial 
flesh, is found nowhere else in the book of Isaiah. 
40) The word -7a 'Gad (god of Fortune)' (65: 11) occurs nowhere else in the 
book of Isaiah. 
4 1) The word "M Weni (god of Fate)' (65: 11) is a hapax legomenon in the 
Old Testament. 
42) The root rpV 'abominations' (66: 3,17) ocurs nowhere else 
in the book 
of Isaiah. 
43) The word -TIM 'swine' (65: 4; 66: 3; 66: 17) is rare in 
the Old Testament. 
It occurs also in Prov. 11: 22, psalm 
80: 14, Lev. 11: 7, Deut. 14: 8. 
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44) The word -innu 'mouse' (66: 17) occurs nowhere else in the book of 
Isaiah. 
45) The expression UM"'IM 'those who thrustyou away' (Isa. 66: 5) occurs only 
in Amos 6: 3 elsewhere in the Old Testament. 
In addition to the reinterpretation of older oracles, inner-textual 
exegeSiS268 
, typologies (aggadic technique, according to Fishbane269 ), 
pseudepigraphy270 , ex. eventu propheCy271 , anthologieS272 , play on words 
are the criteria this study will search for, in order to prove that Isaiah 56- 
66 is a piece of mantological exegesis. 
As far as concerns the technique of anthologizing Fishbane implies that 
certain kinds of anthologizing are characteristic of mantological 
exegeSiS273 . He suggests a comparison between Amos 7-8, Zechariah 1-6, 
Zechariah 9-12, and Daniel 7-12 "where a series of conventionally 
formulated or reformulated vision-reports with exegesis are 
anthologically grouped in one document 77274 . K. Larkin275 has added 4 
Ezra (2 Esdras 3-14) as a fifth mantological anthology to the above- 
mentioned by Fishbane. Fishbane does not, however, elaborate upon what 
thematic or stylistic associative principles might be used in gathering 
mantological anthologies. K. Larkin276 has offered a brief comparison 
... Inner-textual exegesis is "a given oracular traditum which has been supplemented in 
one way or another" in the same text (Fishbane, Biblical Interpretation, pp. 460,458 n. 
1). 
16' Biblical Interpretation, pp. 350-379. 
270 idem, pp. 530-533. To avoid the unfortunate terminological ovarlap between 
"Pseudepigrapha", the name of a more or less fixed body of writings and 
"pseudepigraphy", the literary practice of attributing one's writings to someone else, 
usually an ancient seer, worthy or other dignitary I have to make clear that using the term 
"pseudepigraphy" I mean the literary technique. 
271 idem, pp. 468-476. 
272 That is, "redactional integrations" of "like pieces" grouped in one 
document and 
"intended to be read together" "with cross-references to contiguous pieces" 
(idem, pp. 
520-521; cf. 514-518). 
273 idem, 495,515,520-521. 
274 Biblical Interpretation in Ancient Israel, 1985,520. 
275 The Eschatology of Second Zechariah. A Study of the 
Formation of a Mantological 
Wisdom Anthology, Kampen 1994,228-229. 
276 Idem, 221-247. 
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between Amos 7-8, Zechariah 1-6,9-13, and Daniel 7-12 which 
indicates that there is important evidence of continuity and one can speak 
of each being an example of an identifiable type of mantological 
anthology. According to her, the points at which these anthologies can be 
compared are: a) the presence of material which can be called mantic, 
either because it interprets visionary material which is not directly 
comprehensible, or because it interprets a non-visionary revelation 
(whether a fresh, oracular revelation, or a piece of older scripture which 
has become problematic in the light of events) in a comparable manner; b) 
their structure, provided that one does not press details. in each 
mantological anthology there is: 
1) A central "adversarial" passage, discussing questions of the nature and 
acquisition of wisdom qob 28) or true authority (Amos 7: 10-17; Zech. 
3: 1-71 8-10; Zech. 11: 4-14,15-16; Daniel 9). Because these centrepieces 
are a strong feature which can also be identified in the book of job 
(chapter 28), K. Larkin suggests that job 28 may have influenced 
Zechariah 9-13. 
2) This central section is surrounded by material which has some formal 
unity although what follows the central section may differ somewhat in 
form or content from what precedes it. 
3) A framing prologue and epilogue which in some way correspond to 
each other. 
4) (A less certain or consistent feature) punctuation by summary-and 
transition passages or authorial closures which reflect the outlook of the 
author/ redactor, and will be consistent in function in the work in 
question, although the form and the content may vary from one collection 
to another. 
These structural and thematic correspondences are not found 
in Isaiah 
56~66. There is not any adversarial central section describing a 
confrontation between any prophet and any priest, neither visions-dreams 
to be interpreted or explained (like Amos 7-8; Zechariah 1-6; 
Daniel 7-12 
but not Zechariah 9-13). However7 mantological exegesis of older 
80 
prophecy (like Zechariah 9- 13) and a different structural pattern which 
also indicates strong wisdom concerns (see below) are recognizable in 
these chapters. 
Fishbane speaks of "the presumed intent" in the mantological anthologies. 
He says: "For the author of the Zecharian cycle, the overall goal was to 
elicit a programme of restoration; for the author of the Daniel apocalypse, 
on the other hand, the communication of religious confidence and hope 
through understanding was of major concernI7277 . This implies that the 
"intent" of the mantological anthologies can vary. 
The structural plan which has dominated the study of the structure of Isa. 
56-66 is the concentric structure that has been proposed by 
Westermann278 . Westermann, first, identifies the nucleus of Isa. 56-66 
which comprises chapters 60-62 and which are ascribed to Third Isaiah. 
Then he makes the assumption that if a piece of material outside the 
nucleus exhibits connections of theme (promise of salvation to the whole 
nation, with foreign nations sharing in the salvation event) and 
vocabulary with Second Isaiah279and tone (conciliatory) (as do 60-62), it 
should be ascribed to Third Isaiah and removed from its immediate 
context. This assumption leads him to attribute 57: 14-21,65: 16b-25, and 
66: 6-16 along with 60-62 to Third Isaiah280 . Hanson criticizing 
Westermann's method described it as "faulted because of its rigidity. The 
entity Third Isaiah becomes absolutely static. Since he is conciliatory to the 
whole nation in chapters 60-62, he may not be held responsible for the 
277 Biblical Interpretation in Ancient Israel, 1985,52 1. 
278 Isaiah 40-66, pp. 296-308; Grace Emmerson provides the diagram which presents 
Westermann's concentric design of Isa. 56-66 (Isaiah 56-66, p. 20). 
27' The parallels between 60-62 and Second Isaiah have been listed 
by Hanson (Dawn, pp. 
60-61). However, there are subtle differences. In chapter 60, for example, the restoration 
described is not tied to any historical personages or events, as was the case 
in Second 
Isaiah where everything was linked to the advent of 
Cyrus and the fall of Babylon. 
Another subtle difference can be seen in Isa. 60: 21 and 
61: 7 with the introduction of the 
theme of possession of the land (cf. 57: 13c; 58: 
14) which is absent in Second Isaiah 
(Hanson, Dawn, pp. 62,63). 
280 Isaiah 40-66, pp. 296,307; cf Sekine, Die Tritojesajanische 
Sammiung, pp. 43-65, 
112-120,165-178. 
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charges levelled in chapter 59 against transgressors. Since he is 
generouS281 in his attitude toward foreigners in chapter 60, he could not 
have recited the oracle in 63: 1-677282 . Besides, Westermann7s approach is 
itself guilty of ignoring the relation of a verse or passage to its context. He 
also fails to take into consideration the possibility that one author could 
have been dependent upon, or could have developed more than one 
tradition. In the second part of this Thesis I will try to demonstrate that the 
scribe of Isa. 56-66 has used apart from the tradition of the so-called 
Second Isaiah also the wisdom tradition. 
In the following discussion I will provide a possible delimitation of the 
units in Isa. 56-66 based not on a traditio -historical approach but on a 
literary level, and criticism on the divisions of Isa. 56-66 made by 
Westermann and other commentators. 
Isaiah 56-66 is one anthology with a recurring pattern of certain themes. 
As I have already stressed above the word "anthology" has the meaning of 
collection in this study. 
Isaiah 56-66 is divided into five structural UnitS283 : 1.56: 1-57: 21; 2. 
58: 1-59: 21; 3.60: 1-63: 6; 4.63: 7-65: 25; 5.66: 1-24 (the concluding unit 
which recapitulates the themes of the previous ones). 
"' Below in this chapter in the discussion of the structure of Isa. 60: 1-63: 6 and especially 
in the discussion in Chapter 3,1 have demonstrate that in 60-62 the attitude towards the 
nations is not generous but a hostile one. The nations have a subservient role. 
282 Dawn, p. 40, note 24. 
2" Recently Wolfgang Lau (in his book Schriftgelehrte Prophetie in Jes 56-66 Eine 
Untersuchung zu den literarischen Bezugen in den letzten eýf Kapiteln des Jesajabuches, 
1994) has demonstrated that the majority of the material in Isaiah 56-66 refers to older 
literary material in Isaiah 40-55 and it should be identified as "scribal prophecy". In the 
basis of their distinctive theological themes and references to biblical literature Lau 
identifies in Isaiah 56-66 four major collections. These include: 
a) Isa. 60-62, the work of "Trito-Isaiah", that employs traditions 
from the Torah and 
Prophets. The focus of this literary unit is the pilgrimage to Zion (60), the people of Zion 
and the call of the prophet (61), and the city Zion 
(pp. 22-117). 
b) Isa. 57: 14-21; 66: 7-14a; 65: 16b-25 (Tradition-circle I) which employ the tradition of 
"Trito-Isaiah". According to Lau, the focus of these texts is the unconditional salvific 
action of YHWH to the whole community 
(pp. 118-142). 
c) Isa. 66: 18-24; 57: 3-13; 66: 1-4,5f, 
14b-17; 65: 1-7,8-12,13-16a (Tradition-circle 11) 
which have a cultic concern (pp. 
143-202). 
d) Isa. 59: 1-21; 56: 9-12; 57: 1-2; 58: 1-14 (Tradition-circle 
111) which have a social 
concern and in which Lau 
finds re-use only of the material of "Deutero-Isalah" and 
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The literary markings, significant in the structuring of the material, are 
the rhetorical devices of inCIUSio284 , keywords and repetition285 , and the 
literary device of antitheSiS286 - The present work does not claim to be 
exhaustive in pointing out literary devices, but simply attempts to show 
structural elements which argue for the integrity of the units under 
consideration. 
"Trito-Isaiah (Isa. 60-62)" (pp. 203-261). He has overlooked the re-applications of 
material from Isa. 1-39. 
Isa. 56: 1-8; 63: 1-6; 63: 7-64: 11 are not included in Lau's scheme of "scribal prophecy". 
They are, according to him, "separate, individual traditions" (pp. 262-315). On the 
discussion of these passages I have shown that they can also be identified as the result of 
scribal work, especially mantological exegesis (see below). 
Lau has overlooked the fact that Isa. 57: 14-21; 66: 7-14a; 65: 16b-25 are promises of 
salvation which are given not to the whole community but to the righteous only, and 
these promises of salvation are followed or preceded by oracles of punishment for the 
wicked. Therefore these passages have to be seen as integral parts of their 'salvation for 
the righteous-punishment for the wicked' contexts. 
"' Watson defines the inclusio or envelope figure as "the repetition of the same phrase or 
sentence at the beginning and end of a stanza or poem" (Classical Hebrew Poetry: A 
Guide to its Techniques, Sheffield 1984, pp. 282-283. M. Kessler outlines four functions 
of the inclusio: to frame a unit, to stabilize the enclosed material, to emphasize by 
repetition, to create rhetorical connections within the intervening material (Inclusio in 
the Hebrew Bible, Semitics 6 (1978), 44-49). 
285 4c A certain number of repeated words which by their sound, position within the poem 
and meaning function as keywords" (Watson, Classical Hebrew Poetry, p. 287). 
"Particularly significant and useful for perceiving the structure and distinctiveness of a 
given poem is the use of a rare or unusual keyword or repeated term, since these are 
much stronger indicators of coherence and relationship between stanzas than the 
repetition of common terms" (Smith, Rhetoric and Redaction in Trito-Isaiah, 1995, p. 
20; cf M. Butterworth, Structure and the Book of Zechariah, Sheffield 1992, p. 56). "A 
word of caution is necessary. The fact that words reappear in each of the literary units 
does not signify a unity among them; rather, ... the 
discovery of such affinities gives rise 
to the possibility that certain motifs are repeated, thus pointing to a sense of continuity 
among the literary units" (Polan, In the Ways of Justice, p. 28). According to Polan, 
"themes refers to the principal elements of unity in the poem, while motifs refers to the 
various ideas which, in concert with one another, establish the themes. 
For example, the 
motifs of the Lord's guidance, comfort, and protection may work together as a 
theme of 
salvation" (idem, p. 28, note 76). 
286 Arguing for the unity of Isaiah 56: 9-57: 21 and using the literary device of antithesis, 
polan comments that this device "demonstrates a way of perceiving 
how the various 
strophes can be read as part of a whole". 
And below: "The contrasts found at the 
conclusions of the stanzas present a 
broad way of seeking how this device unites the 
poem, saving it from the sense of 
dispersion that most commentators see here" (Polan, In 
the Ways ofjustice, 1986, pp. 160,161). 
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1. Isa. 56: 1-57: 21 
The first unit comprises a) Isa. 5 6: 1 -8 and b) 5 6: 9 -57: 2 1. 
a) Isa. 56: 1-8. 
Westermann regards vv. 1-2 and 3-8 as independent entities which form, 
together with 66: 18-24, a framework for the material in chapters 56- 
66287 
. 
Isa. 56: 1-8 however, is framed by typical expressions of beginning and 
conclusion: M1771 'InX M) 'Thus says YHWH' (56: 1) and rin-nol olriN nNý 'Oracle 
of YHWH God' (56: 8). It is also framed by the inclusio which is created by 
the parallel use of the verbs rmp 'to gather' and W= 'to come' showing 
YHWH's salvific action in His coming to and gathering of the people, 
including peoples from outside Israel within this process of gathering (cf. 
66: 18288 ). These verbs are used together in Isa. 43: 5; 49: 18; 60: 1-4; 
66: 18 in the same context of the description of YHWH's salvation and the 
gathering of the dispersed of IsraeJ289 . According to Polan, 
"the theme of 
salvation frames the literary unit, stressing God's redemption which is 
soon to come77290. 
The repetition of the terms InD 'to keep, to observe' (vv. 1,2(twice), 4,6), 
PTM 'to holdfast' (vv. 2,4,6), rl: 10 'sabbath' (vv. 2,4,6), and ýýrl 'to profane' 
(vv. 2,6) gives coherence to the main body of the unit. These terms 
underline the author's central theme of the necessity of human response to 
the imminent divine intervention291. 
Westermann292 and Whybray293 distinguish two literary units for Isa. 
56: 9-57: 21: 56: 9-57: 13 and 57: 14-21. 
... Isaiah 40-66, pp. 305-306,307. 
... Reading 'iTXM 'I came' with BHS as Qal active participle XM 'I am coming'. 
"' Smith, Rhetoric and Redaction, p. 53; cf Polan, In the Ways ofJustice, p. 
5 1. 
290 polan, In the Ways ofJustice, p. 52. 
291 IdeM, p. 46; cf Smith, Rhetoric and Redaction, pp. 
53-54. 
292 Isaiah 40-66,1969, pp. 302,325; 
293 Isaiah 40-66, NCBC, 1975 (reprint 1990), pp. 199-200. 
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In structural terms, the literary device of antithesis and the devices of 
inclusio and keywords testify for the unity and coherence of 56: 9-57: 21. 
A number of antitheses between the righteous and the wicked binds 
together theUnit294 . 
In 56: 9-57: 1-2 there is an antithesis between the leaders and the 
righteous by means of the root : 3:: )V. 7 'to sleep'. While the leaders presently 
dream and sleep (56: 10: M=7), the righteous are promised that they will 
have peace and rest in the future (5 7: 2: : 2=7n 'bed, grave295 2)- 
By means of the same root (M: )Vj) there is a second antithesis between the 
righteous who 'rest in their beds : 2: )tVn' (57: 2) and the idolaters who 'have set 
their =: Wn' for their illicit practices (57: 7). 
By means of the word WýV 'peace' a third antithesis between the righteous 
and the wicked is created in 57: 1-2 and 57: 20-21. In 57: 1-2 the 
righteous die, but find peace, while in 57: 20-21 'there is no peace for the 
wicked? -961 (57: 21). 
By means of the same root 01ý0 'peace' and the words Lopvj 'to rest' 
(57: 20a) and mlý 'to rest' (57: 2b) a fourth antithesis is created by 
contrasting the wicked and their inability to find 'peace' and 'rest' (57: 20- 
2 1) with all the righteous who will inherit 'peace' (5 7: 1 9b) and find 'rest on 
their beds' (5 7: 2b). 
The polemic character of 5 6: 9 -57: 2 1 and of much of the material in 
Isaiah 56-66 has already been noticed by P. 
HanSon297 and Br. 
SchramM298 . The 
judgement of the wicked (given in 5 7: 13b, 20-2 1) and 
the salvation of the righteous (described in 57: 13c, 15c, 18,19) is central 
294 Smith, Rhetoric and Redaction, p. 69; cf, Polan, In the Ways ofJustice, p. 16 1. 
2" For the use of the term : 1: )V. 7n to mean 'grave', see Scullion, 
Some Difficult Texts in 
s. c c. 56-66, UF 4 (1972), 109; cf. Smith, Rhetoric and 
Redaction, p. 77. 
216 The 'wicked' in 57: 20-21 are both the idolaters (their works being described in 57: 3- 
13a) and the corrupt leaders (whose works are 
described in 56: 9-12). The judgement of 
both of them is announced in 57: 13b (the wind will carry 
them all Mý: ) ofJ). 
297 Dawn, pp. 42,186. 
298 The Opponents of Third Isaiah, Sheffield 1995, pp. 3 8,126. 
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in the whole poem and testifies for its unity. The contrast between 
righteous and wicked reflects the ethical dualism found in all the 
eschatologies of the apocalyptic works. 
The verb 'to be able' serves as an inclusio found in 56: 10b and in 
57: 20a. In 56: 10b the 'watchmen' of Israel are described as 'dumb dogs that 
cannot 1ý: M Mý bark, preferring to 'dream' and 'sleep'. In 5 7: 20a the wicked 
are portrayed as 'the tossing sea, that cannot ý: )Tl Xý rest'. Both passages 
demonstrate the incapacities of the leaders and the wicked299. 
The repetition of the word 172M 'unjust gain' in parallel with the word 1-1-1 
6way' also serves to bind 56: 9-57: 21 together300. In 56: 1 Ic the leaders are 
described as 'turning to their own way IM 'each to his own unjust gain 
1172Mýý V. 7"N'. In 5 7: 17 it is 'the gain made by violence 17: ff of the people which 
caused YHWH's anger in the past and angers Him also in the present 
because both the leaders and idolaters 'continued apostate in the way of their 
heart 1: 1ý 
A part from contexts of reproach, the word J-17 'way' is also used in CXF 
contexts of promise. Thus, 57: 14 describes what YHWH is about to 
prepare for the faithful in the community, that is, the removal of the 
'obstruction (the sin of the wicked) from His people's way so that they 
will continue their relationship with Him. This use of the word 7-i-T in 
contexts of both reproach and promise reinforces the antithetical 
character of Isa. 5 6: 9 -57: 2 1 and the coherence and unity of the poeM301 . 
... Polan, In the Ways ofJustice, p. 25. 
"' Smith, Rhetoric and Redaction, pp. 69,70. 
301 Idem, p. 70; cf, Polan, In the Ways of Justice, p. 98; Polan provides and analyzes a 
number of other roots which are used in contrasting situations of 
judgement and promise. 
These are: M=M 'couch' (57: 2: a promise; 57: 7-8: a 
judgement), 7ýrl 'to walk' (57: 2: 
a promise; 57: 17b: a judgement), M-IP 
'to draw near' (57: 3: a judgement; 57: 19b: a 
promise), CIMD 'to comfort' (57: 6: a 
judgement; 57: 18: a promise), P171 'to be far off 
(57: 9: a judgement; 57: 19b: a promise) 'IM 
'mountain' (57: 7: a judgement; 57: 13: a 
i 17 'to live' (5 7: 10: 
promise), 
L71=7 'to descend' (57: 9: a judgement; 57: 15: a promise), 17 
a judgement; 57: 15: a promise), 
MV17 'to do' (57: 12: a judgement; 57: 16: a promise), 
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2. Isa. 58: 1-59: 21 
58: 1b (OnNUM 
and 59: 20302 
(ZP17"1= 17C7n '1: 10ý1 ýRla 11'12ý NMI) mark the begining and end, 
respectively, of the unit. 58: 1b contains an indictment against 'the house of 
Jacob' for their 'sins'. In 59: 20 YHWH brings salvation to 'those in Jacob who 
turn backftom transgression'. 
"The possibility that 59: 1-20 continues 58: 1-14 is suggested by the 
absence of a question or complaint by the people at the opening of chapter 
59. The people's complaint is quoted in 58: 3a, but there is no reference to 
a fresh complaint at the beginning of chapter W7303 . 
A number of roots function throughout 58: 1-59: 20 as keywords which 
serve to mark it out as a coherent and distinctive poely1304 : 
a) The words JIN 'wickedness' (58: 9b; 59: 4,6,7,20), 1117 'iniquity7 (59: 2a, 3, 
12b), VVE) 'transgression' (58: 1; 59: 12a, 12b, 13), -iTNUM 'sin' (58: 1; 59: 2b, 
12a), IM"I 'wickedness' (58: 4,6), ý= 'mischief (59: 4), and 171 'harm, evil' 
(59: 7,15a, 15b (verb 171n) are central terms in the poem as a description 
for the people's sinful activity. 
b) The roots P72 and MDO also function as keywords expressing one of the 
principal themes of the unit, the relationship between the the people's 
social and cultic wrongdoing and the delay of God's salvation. in 58: 2 
there is a general reference to the absence of righteousness and justice while 
they continue to engage in cultic activity (like a nation that does righteousness 
ip-72 and does notforsake the ordinance (justice) UEOn of their God). In 
58: 8b the 
'wind, spirit' (57: 13: a judgement; 57: 15,16: a promise) 
(In the Ways of Justice, p. 
169). 
... The majority of comentators agree that verse 
21 is a later prose addition (e. g. 
Vermeylen, Du Prophete 1saie a I'apocalyptique, vol. 2,1978, P. 
471; Muilenburg, 
Isaiah 40-66, IB 5,1956, pp. 687,696; Koenen, Ethik, 
1990, p. 66). 
"' Smith, Rhetoric and Redaction, p. 99. 
304 Idem, pp. 99-101. 
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word pn2 is used in the context of the description of the people's future 
era of salvation (your deliverance JP'12 will go before you, the glory of YHWH will 
be your rearguard) - In 5 9: 4 the two roots are used in parallel to describe the 
corrupted legal system (No one pleads in court justly P'12M, no one enters into 
controversy faithfully 'M1nX: 1 UP= 7"XI). In 59: 8a (there is nojustice ME)= I-IN 
in their courses (of life)) and 59: 1 5b (YHWH saw, and it was evil in his eyes that 
there was nojustice LOEWn 710 the root LOM is used to describe the absence of I 
justice. In 59: 9 the two roots are used to describe the remoteness of 
salvation ýustice Un= isfarfrom us, and deliverance MP'12 does not reach us). In 
59: 1 lb the word tomm is used in parallel with the word runar 'salvation' 
to describe the absence of salvation (We hopeforjustice LOE)V? Zý, but there is no 
one. (We hope) for salvation 7717101ý, but it is jarfrom us). The ethical use of the 
terms UMM and lip-12 reappears in 59: 14a (Justice DEMn is driven back and 
righteousness Mp'12 stands at a distance). In 5 9: 1 6b- I 7a the soteriological use 
of p-Ti: reappears in the description of YHWH's saving and judging 
intervention (v. 16b: His own arm gave victory VVIM to him and his deliverance 
IrIp'121 upheld him; V. 1 7a: He put on righteousness MP-12 as a breastplate, and a 
helmet of victory (salvation) 77171V on his head). 
The literary device of antithesis testifies also for the unity and coherence of 
58: 1-59: 20. There is an antithesis between true and false fasting (58: 3- 
12) and sabbath observance (58: 13-14; cf. 59: 1-15a: violence, perversion 
of justice, and moral corruption) and an antithesis between the destiny of 
the wicked (punishment: 59: 18ap, 18b, 19) and that of the righteous 
(salvation: 5 9: 2 0) (ethical dualism on moral grounds) - 
3. Isa. 60: 1-63: 6 
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The unity and coherence of chapters 60-62 has been recognized by all 
criticS305. P. A. Smith306has listed a number of factors which reinforce the 
unity of these chapters. These are: 
1. The message of chs. 60-62 is entirely one of salvation for Jerusalem and 
her people. 
2. Much of the material in chs. 60~62 is addressed to Jerusalem herself 
(60: 1-22; 62: 1-12). 
3. Chs. 60-62 envisage no division within the people. The people as a 
whole is the recipient of salvation (60: 2 1; 62: 10). All Jerusalem's people 
will be righteous (60: 2 1; 61: 3). 
4. A number of prominent and consistent themes stand out within chs. 
60-62: the gathering of Zion's children from the nations (60: 4,9; 62: 10); 
the wealth of the nations flowing to Jerusalem (60-5-7,16; 61: 6); the 
rebuilding and glorification of Jerusalem (60: 10,13,17; 61: 4; 62: 2,7); 
the internal and external security of Jerusalem and her people (60: 12,14, 
18; 62: 8); the glorification of YHWH through these saving events (60: 16, 
2 1; 61: 3); the change from shame to joy in the new era of salvation (60: 5; 
61: 31 7-8); the service of Israelites by foreigners (60: 10; 61: 5); God's 
favour and acceptance (60: 7,10; 61: 2); and the eschatological renaming 
of Jerusalem and her people (60: 14,18; 61: 3,6; 62: 4,12). 
In his structural scheme based on his traditio -historical approach 
Westermann separates 60-62 and 63: 1-6, because, according to him, 
63: 1-6 has a negative attitude towards the nations which is contrasted 
307 
with the positive and universalistic attitude of 60-62 
Isa. 60: 1-63: 6 is marked by the literary device of antithesis which unites 
60-62 and 63: 1-6. By means of the root MPD 'vengeance' an antithesis is 
created between Israel and the nations. In 61: 2ap YHWH's day of vengeance 
npý or is a) against the injustice within Israel with His ultimate goal to 
305 Cf. Westermann, Isaiah 40-66,1969,296-298; 
Whybray, Isaiah 40-66,1975,229; 
Hanson, The Dawn of Apocalyptic, 1975, pp. 46-76; 
Sekine, Die Tritojesajanische 
Sammlung (Jes. 56-66), 1989, p. 101. 
3" Rhetoric and Redaction in Trito-Isaiah, 1995, pp. 
3 7-3 8. 
307 Isaiah 40-66, pp. 305,361,384. 
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establish righteousness in the community as a whole (cf. 61: 3c: They will be 
called oaks of righteousness), and b) against the nations since their subservient 
status in relation to Israel is envisioned in 61: 5-6 (cf. 60: 10,11bP, 127 
14a, 16a). The expectation of YHWH's punitive action against the nations 
is fulfilled in 63: 1-6. According to Smith, "the emphasis in 61: 2 may be 
on the deliverance of the author's own community, but 63: 1-6 draws out 
the implications of this for the other natiollSý2308. Commenting on the use 
of the phrase Mpý or in the context of Isa. 34: 8, A. S. Herbert suggests that 
it has "a positive as well as a negative meaning, putting right what is 
wrong and restoring the rights of one who is oppressed"309 . 
"For 
Jerusalem and her people to be liberated and glorified, the nations (and 
particularly Edom) must be subjugated. This is both a function of the 
divine justice because of Edom's mistreatment of Israel, and also a 
necessary dimension of Israel's liberation and regaining of her rightful 
territory and status. Similarly, the military imagery in 62: 8-9 seems to 
suggest that YHWH is prepared to protect his people and their interests 
with force. Thus, just as chapters 34-35 set the return of Zion's children 
in the context of a universal act of judgement with specific emphasis upon 
Edom, so 63: 1-6 places chapters 60-62 in the same context"310. In 60: 1- 
63: 6 the righteous Israel will be saved (60: 21; 61: 3c, 6a; 62: 12a) and the 
nations must be destroyed (60: 1 lb- 12,14; 61: 5; 63: 1-6)311 . The ethical 
dualism in this unit has an ethnic character. 
... Idem, p. 42; cf. F. Holmgren, YHWH the Avenger: 
Isaiah 63-1-6, in J. J. Jackson and M. 
Kessler, Rhetorical Criticism, 1974, p. 141-142. 
... The Book of the Prophet Isaiah. Chapters 1-39,1973, p. 
193 (direct quotation ftom 
Smith's Rhetoric and Redaction, p. 42). 
310 Smith, Rhetoric and Redaction, p. 42. 
31 'The strong sense of nationalism in 60-62 
has been pointed out by Whybray (Isaiah 40- 
66,1975,23 1); cf, Sekine who emphasizes the nationalism of 
Isa. 60 (Die 
Tritojesajanische Sammlung, 72-74). 
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The affiliation of 63: 1-6 with chapters 60-62 is also reinforced by a 
number of links of vocabulary, imagery and theme which P. A. Sniith312 
also has listed: 
1. Like chapters 60-62, but as opposed to chapters 56-59 and 65~66, 
63: 1-6 never uses divine speech formulae such as MIM or 
2. In 62: 1 the prophet, perhaps performing the role of a watchman, will 
not be silent until Jerusalem's vindication 07p-i2) and salvation (77171C7, I) 
are clearly perceived. In 63: 1 the prophet, again perhaps acting as 
watchman, this time addressing an approaching warrior, is told in his 
vision that it is YHWH himself who is drawing near 'speaking in truthfulness 
, IpI2, mighty to save 17"V. 71Mý'. Thus, 63: 1-6 could be understood as a 
fulfilment, in visionary terms, of 62: 1-2. 
3. In 62: 11 the prophet tells the people to look because their salvation 17VI 
comes týn. The third-person suffixes in this verse clearly refer this to 
YHWH. 'nien in 63: 1 it is YHWH who comes Nn ... mighty to save 71VIMý. In 
this way 63: 1-6 follows on from the end of chapter 62 and forms a fitting 
conclusion to 60: 1-63: 6. YHWH has now arrived. 
4. The passive participle of ýx) (otherwise only in 35: 9; 51: 10; Psalm 
107: 2) serves to link 62: 12 and 63: 4. 
in parallel with chapters 34~35,60: 1-63: 6 has set the salvation of Israel 
and the return of all her dispersed children in the context of an act of 
divine universal judgement. YHWH is coming to judge all peoples, to take 
vengeance upon Israel's oppressors (particularly Edom), and to initiate the 
service of Jerusalem and her people by the foreign kings and nationS313 . 
4. Isa. 63: 7-65: 25 
312 Smith, Rhetoric and Redaction, p. 43; cf Holmgren, 
YHWH the Aveno7er, Rhetorical 
Criticism, pp. 141-143. 
313 Smith, Rhetoric and Redaction, p- 43. 
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Some commentators noting the literary connection between the question- 
answer device have clearly joined Isa. 63: 7-64: 11 with chapter 65314. To 
the questions of the people in 63: 11 (Where is the one who brought them up out 
of the sea... Where is the one who Put in the midst of them his holy spirit), 6 3: 15 (where 
is your zeal and your mighty deeds), and 64: 11 (Will you restrain yourse4f at these 
things, 0 YHWH? Will you keep silent, and afflict us so severely? ) the answer is 
given by YHWH in 6 5: 1Q let myse4f be consulted by those who did not ask. I let 
myseýf be found by those who did not seek me. I say: 'Here I am, here I am'. to a nation 
that did not call on my name). To the lament of the people that 4our adversaries 
have trampled down your sanctuary' (63: 18) and 'Your holy cities have become a 
wilderness, Jerusalem a desolation. Our holy and beautiful house, where our ancestors 
praised you, has been burned by fire, and all our precious things have become ruins' 
(64: 9-10), YHWH promises peace from external enemies (65: 22a. bp: They 
shall not build and aliens inhabit. They shall not plant and aliens eat ... and my chosen 
ones shall enjoy the work of their hands; V. 23ap: (they shall not) bear children in 
sudden terror; v. 2 3aa: they shall not work in vain) and prosperity (v. 2 1: They 
shall build houses and live in them. They shallplant vineyards and eat theirfruit). 
in addition to the question-answer device commentatorS315 have noticed 
the repeated vocabulary which fosters a sense of unity in 63: 7-65: 
a) In 63: 19a YHWH is reproached as an owner who is indifferent to the 
loss of his property, that is, His people (His name =7 has never been called 
R-IpD-Zýý over them) - In 
6 5: 1 YHVVH condemns the people as 'a nation that did 
not (call on His name) call Him N_IP_Ný with His name MV. 
"' Aage Bentzen, Introduction to the Old Testament, vol. 2, Copenhagen 1948-1949, p. 
I 10; ef P. E. Bonnard, Le Second 1saie, son 
disciple et leurs editeurs. 1saie 40-66, Etudes 
Bibliques, Pans 1972, pp. 462,463; Muilenburg, The Book of Isaiah. 
Chapters 40-66,1B 
5,1956,744-745; Polan, In the Ways, 1986, p. 16, n. 47; 
Steck, (1987)1991f, 221-225; 
Koenen, Ethik, 1990,161; Beuken, The 
MaIn Theme, JSOT 47 (1990), 76; Smith, 
Rhetoric and Redaction, 1995,132. 
"' Bonnard, Le Second 1saie, 1972, p. 462, note 1; cf 
Mullenburg, The Book of1saiah, 1B 
5 1956,744-745. 
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b) In 6 3: 10 the people are accused that in the past 'they rebelled J'J? z and 
vexed YHWH's holy spirit'. In 65: 2 YHWH accuses them as 'a rebellious people 
-niV. 
c) In 6 3: 17 the people acknowledging their sins ask 'Why, 0 YHWH,. do you 
make us stray ftom your ways In 64: 4a the people pleading for 
YHWH's intervention admit 'you meet with kindness with the joyful and (with) the 
one doing right who remember you in your ways In 6 5: 2 YHWH in His 
answer to them accuses them that they 'walk in a way 777M that is not good, 
following their own devices'. 
d) In 64: 1 the new epiphany longed for is described as ý1-re Vim M-ipn 
kindles brushwood orfire VR causes water to boil'. In 65: 5 YHWH's anger at the 
idolatrous rites is shown by the expressions 'these are a smoke in my nostrils, a 
fire that burns all day rl'7p'l CM'. 
e) In 64: 5,61 8 the people confess their 'iniquity 1117'. In 65: 7 the 'iniquities 
nn17' of the current generation will be added to 'the iniquities M117 oj' their 
t/athers' who had done the same thing (cultic abuses) in the past. 
f) In 64: 11 the people's final plea to YHWH is: 'Will you keep silent? MV. 7mrl'. 
In 65: 6 YHWH threatens that He 'will not keep silent MVMt RL73'. 
g) In 63: 18 in their description of their present distress (the destruction of 
the Temple) the people lament tfor a little while your holy people took possession 
7VJ-Tp-nl7 Itn"'. In 65: 9 YHWH's 4chosen', His 'servants' are given the 
promise that they will 'inherit W-ir' the land (my mountains). 
h) In 63: 9a YHWH saved His people during the exodus 'in all their distress 
MM-n: '. In 65: 16c the assurance that 'the former troubles will be 
forgotten and hiddenfrom YHWH's eyes' isgiven. 
i) In 63: 1 7b the 'servants 7'1-1: 117' of YHWH are 'the tribes of His heritage', that 
is 'all the people' (64: 8; cf. 63: 7: the house of Israel; 
63: 18: our holy people). In 
IIY 
65: 87 9,13(thrice), 14,15 the 'servants '1-1: 217' of YHVVTH are only 
the 
faithful among the people in Israel, that is, 
His cchosen' ones (65: 9,157 
93 
22bp), the 'people who seek Him out' (6 5: 10; cf. 6 5: 1 9a, 2 2boc: my people; 
65: 23b: YHWH's blessed ones; 64: 3: the one who waitsfor him). 
j) In 64: 5 (twice) the people confess their sin (We have all 1ýý: ) become like 
one who is unclean ... We all 1ýý: )Jade like a leaj) and in 64: 8 in their final plea to 
YHWH they stress YHWH's relation to his people (we are all 1ýý: ) your 
people). In 65: 12 YHWH will destroy all the unfaithful (all ofyou M: )ý: ) shall 
bow down to the slaughter; cf. 65: 8 where YHWH's judgement, designed to 
destroy only the unrighteous, is carefully administered 'not do destroy the 
whole ý70M). 
Commentators in their treatment of Isa. 65: 1-25 often split it up into 
various layers of material. Recently Sekine has broken down Isa. 65 into 
three layers. He ascribes vv. 16b-23,25 to Third Isaiah, vv. la, 1b, 24 to a 
final redactor, and vv. 2-16a to an independent source316 . Westermann 
also has divided the material in 65 into three separate layers. Firstly, he 
regards 65: 16b-25 as part of the nucleus of the proclamation of Third 
Isaiah and he links it directly with chapters 60-62 and 57: 14-20317 . 
According to Westermann, both 65: 16b-25 and 60-62 announce 
salvation to all Israel and both have similar style with Second Isaiah. 
Secondly, he regards 65: 1-16a as an idependent addition, with v. 8 as a 
transitional verse from vv. 1-7, and thirdly, v. 25 along with v. 17a as a 
later (apocalyptic) addition318 . Westermann7s claim that 
65: 16b-25 
announces salvation to the whole nation rests on the assumption that these 
verses were originally separate from their present context and formed a 
part of the nucleus of Third Isaiah (60-62; 57: 14-20). 
"If this assumption 
is not made, the people spoken of in this unit could easily 
be the faithful 
'servants' of 65: 1-16a. in other words, the new people of Jerusalem would 
not be the whole nation but 'my people who seek me out' 
(6 5: 1 Ob). This is 
316 Die Tritojesajanische Sammlung, pp. 43-653 165-178. 
317 C f. Sekine, Die Tritojesajanische Sammlung, pp. 177-178 
(65: 16b-23,25); Koenen, 
Ethik, pp. 176-177 (65: 16b-24). 
318 Isaiah 40-66,1969, pp. 303,306,307,403,411. 
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actually suggested by the fact that ", = never appears in chapters 60-62 as 
a designation for Israel, but does occur in 65: 19,22, which links up with 
65: 10b77319 
. As far as concerns the similarity of style with Second Isaiah, 
one must ask whether this is a safe criterion to assign a text to the author 
of chapters 60-62 (for Westermann Third Isaiah). 65: 16b-25 has 
affinities with the message of Second Isaiah in vv. 16a and 17 (cf. 43: 18- 
19), v. 1 9b (cf. 5 1: 11), in the terms new creation and the former things, in the 
summonses to joy, and in the designations for YHWH's people. However, 
65: 16b-25 uses the language of Second Isaiah but also the language of 
60-62. In 65: 21-23 there is an inner-textual exegesis of 62: 8-9. In 62: 8- 
9 it is stated that enemies and foreigners are the aggressors from whom 
the new population will be protected. In 65: 21-23, on the other hand, the 
emphasis is much more upon the inhabitants themeselves, and the identity 
of the aggressors is left open and vague320. 
HanSon321 regards chapter 65 as an integrated whole on the basis of 
repeated terminology in contrasting situations of judgement and promise. 
The literary features which demonstrate that Isa. 65: 1-25 is "a tightly knit 
unit" are: 
a) 65: 1-2 and 10 constitute an inclusio with the contrast between 'my 
people who seek me out "MI-11' (V. 1 Ob) and 'a rebellious people 7-110' (V. 2) by 
whom 'I let myse4f be consulted 'IrIC7 -17Y but 'who did not seek me 'IMPM' (v. 1). 
b) 6 5: 10 and 11 bind together the first and second section of the oracle 
with the contrast between 'my people who seek me out' (v. 1 Ob) and 'but you 
who forsake YHWH... ', the type of contrast used repeatedly in 56-66 
(cf. 
5 7: 2 - 3: (2) Peace will come (onlyfor them); those who walk uprightly will rest on their 
beds. (3) But you, come here, you sons of a conjurer, offspring of an adulterer and of her 
who commitsfOrnication). 
319 Smith, Rhetoric and Redaction, 1995, p. 145. 
3" For further points of connection and difference 
between the material in 60-62 and that 
in 65: 16b-25 see Smith, Rhetoric and Redaction, 
1995,145-148. 
32 'Dawn, p. 135. 
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c) 65: 12 and 24 manifest conscious contrasts which serve to unify that 
section: 'I called 'IrIXIP, but you did not answer MrI'M7, I spoke 'TIMI, but you did 
not listen MIMV (v. 1 2b) , and 
'Before they call INIP" I will answer 'M17K and 
while they are still speaking O"'IMIn I will hear IMM7 (v- 24). 
d) The divine first person is used throughout. 
Taken as a whole, an antithesis between the destiny of the unfaithful and 
the one of the faithful is created and binds 65: 1-25 together and testifies 
for its unity and coherence. The destiny of YHWH's servants is salvation 
and it is described in 65: 8-10,13bcc. ccc. dcc, 14a, 15b, 16a, 18-24,25a. c. 
The destiny of the unfaithful is punishment and it is described in 65: 6-7, 
11 - 121 1 3bp. c p. dp, 1 4b, I 5ap, 2 5b. The structure of the chapter resembles 
many of the oracles of Isa. 56-66. 
5. Isa. 66: 1-24 
Westermann regards 66: 7-14 as a part of the proclamation of the prophet 
Third Isaiah whose nucleus he finds in 60-62322 . He also claims that 
66: 18-24 is made up of two distinct oracles, 66: 18-19,21 and 66: 22-24 
which have been secondarily fused. Because the former breathes a spirit of 
universalism and the latter a spirit of particularism and judgement, they 
must have been originally separate323 . 
66: 1-24 is a conflation of the eschatological hopes of the previous 
collections of Isa. 56-66. The literary device of antithesis binds together 
the unit, an antithesis between faithful and sinner and their destiny 
(salvation for the faithful: 66: 5,7-14a. bcc, 21; destruction of wicked: 
66: 3ap. b-4,5,6ab, 16,17; 24). 
322 Cf. Koenen, Ethik, pp. 198-200; Sekine, Die Tritojesajanische 
Samm1ung, p. 182. 
323 Isaiah 40-66, pp. 306,307,423-429; Hanson has 
demonstrated that the themes of 
salvation and judgement are so 
intimately Intertwined in many of the oracles of Third 
Isaiah that division of the oracles based purely upon 
this distinction not only is 
illegitimate but also completely misses the sense of the oracles 
(Dawn, pp. 106-107,119- 
120,143-145,150,154,162-163,168,180,187,197). 
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Despite the fact that Isaiah 56-66 is divided into five units these chapters 
are a unity with inner coherence. The attitude to the temple and the 
worship in it is the same in all the chapters. In 56: 21 41 6 there is a radical 
exaltation of sabbath-keeping as the primary criterion by which one 
becomes (or remains) a member of the cultic community. In 58: 13 
traditional forms of sabbath observance are re-affirmed but this practice is 
re-interpreted with an apparent social dimension. Also there is no 
rejection of the sacrificial system. In 56: 7 the sacrifices of the foreigners 
who want to become proselytes are accepted (cf. 60: 7). 62: 9 refers to the 
practice of bringing first-fruits of grain and wine to be offered in YHVv'H's 
sanctuary after harvest. The MT in 61: 8a (reading For I, YHWH, lovejustice, I 
hate robbery with burnt of 'feri 
is a hint at YHVM's opposition to sacrifice ZZO 
followed by unjust behaviour (robbery). 66: 3 contains accusation against 
people who perform legitimate cultic acts (to slaughter an ox, to sacrifice a 
lamb, to present a grain offering, to make a memorial with frankincense) but who at 
the same time act immorally or who practice forbidden and unacceptable 
rites. Fasting in its traditional sense is not excluded either. 58: 6-7,9b-10 
emphasizes the inadequacy of fasting devoid of moral behaviour and 
social justice. In 60: 13 there is an approbation of the temple (The glory of 
Lebanon shall come to you, the cypress, the plane, and the pine, all together, to beautify 
my holy place, and I will glorify the place of my feet). 66: 1 -2 does not reject the 
temple either (Heaven is my throne and the earth is myfootstool. What kind of house 
will you buildfor me, and what kind ofplace will be my rest? ). It is concerned with 
the true nature of YHWH's dwelling place with its system of sacrifices as 
66: 3 denotes. Priesthood in itself is not rejected either (cf. 61: 6: butyou shall 
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(1) (aoc) Thus says YHWH. - 
(ap) Maintain justice and do righteousness, 
(b)for soon my salvation will come, and my 
deliverance will be revealed. 
(2) (a) Blessed is the man who does this (i. e. righteousness), 
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and the son of man who holds it (i. e. righteousness) fast, 
(bcc) who keeps the sabbath without profaning it, 
(bp) and keeps his handfrom doing any evil. 
(3) (a) Do not let theforeigner, who has beenjoined to YHWH, say, THWH will 
surely separate mefrom his people',, - 
(b) Nor let the eunuch say, 'See, I am a dry tree. 
(4) For thus says YHWH. - 
"To the eunuchs who observe my sabbaths and choose whatpleases me and 
holdfast to my covenant, 
(5) 1 will give a monument (literally: hand) and a name in my 
house and within my walls, better than sons and daughters; 
I will give them (literally: him) an everlasting name that shall not 
be cut off. 
a (6) And theforeigners who arejoined to me 
bCd 
to minister to me , to 
love my name, and to be my servants, 
every one who keeps the sabbath without profaning it, and holdsfast my 
covenant- 
(7) these I will bring to my holy mountain, and make them glad in my house of 
prayer; 
their burnt offerings and sacrifices will be accepted on my altar; 
for my house shall be called a house ofprayerfor all peoples 
(8) Oracle of YHWH God, 
who gathers the outcasts ofIsrael: 
'I will gather yet others to him besides his gathered ones. 
Textual notes: 
(6) Emending the text (to YHWHa i to minister to 
him b, the name of YHWH, his d 
servants) with BHS (to me 
a, to minister to me 
b myname c, his d servants). 
Isa. 56: 1-8 is the first literary unit of Isa. 56: 1-57: 21 
(the first structural 
unit in Isaiah 56-66), and it is concerned with certain conditions 
(ethical 
and religious conduct) on which any 
human being -not only foreigners 
and eunuchs- may participate 
in YHWH's salvation. 
99 
Isa. 5 6: 1a is an ethical sermon (maintain justice and do righteousness) to all 
[any human being: the man V-Mbt... and the son of man MIX-IM (56: 2a)] who 
would participate in YHWH's imminent salvific intervention which is 
proclaimed in 56: 1b Vor soon my salvation will come, and my deliverance will be 
revealed). 
The references to coming salvation (56: 1b) and blessedness (56: 2a) are 
placed in a conditional framework which is shaped by 56: 1a (maintain 
justice and do righteousness) and 5 6: 2b (who keeps the sabbath without profaning it, 
and keeps his handfrom doing any evil) with their exhortations to right action. 
Along with 5 6: 8 Q will gather yet others to him besides his gathered ones), 5 6: 1b 
Vor soon my salvation will come, and my deliverance will be revealed) lends an 
eschatological character to 56: 1-8 and in this eschatological context 56: 3- 
7 is to be understood (Smith, 1995,63; cf. Polan, 1986,54). 
R. Rendtorff has traced the use (meaning) of the word 'righteousness' 
(p-i2/r7p-72) in the book of Isaiah'. In Isaiah 1-39 the word primarily 
denotes human conduct, frequently in connection with the word ýustice' 
(tonton) (1: 211 27; 5: 7; 9: 6; 16: 5; also 11: 4f.; 26: 9,32: 1,16), but this 
combination of ýustice' and 'righteousness' also occurs in connection with 
the action of YHWH (5: 16; 26: 9; 28: 17,33: 5). In Isaiah 40-55, by 
contrast, this connection is completely absent. Instead, the combination of 
'righteousness' and 'salvation' (17VJ'11'M71VJ'11M171Vr1) is used for the actions of 
YHWH (45: 8; 46: 13; 51: 5,6,8; with MýVj 48: 18; 54: 13f.; also 41: 2,10; 
42: 61 21; 45: 13,19,21,23f.; 54: 14; of man, 46: 12; 48: 1; 51: 1,7) 
(Rendtorff, 1984,312-313). The two pairs of concepts ýustice -righteousness 
and righteousness -salvation) are linked in the 
first statement in Isaiah 56-66 
(5 6: 1); here at the same time the double theme of this part is indicated 
(cf. 
Rendtorff, 1994,183-184). 
By punning on the ethical and soteriological senses of 
the word rnp, 72 the 
author has contrived to imply that 
'salvation' is to be achieved through the 
1 Zur Komposition des Buches Jesaja, VT34 (1984), 295-320. 
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through the perfecting of human behaviour within the Jewish community 
(Whybray, 1975,196-197). 
In regard to Isa. 56: 1ap, it has been suggested by Steck that there is a 
parallel between 'Maintain justice and do righteousness' and Isa. 1: 1 7a (part of 
a YHWH speech, Isa. 1: 10- 17, containing instructions to the people, 
concerning proper service to YHWH and emphasizing moral 
considerations over ceremonial and cultic procedure): 'learn to do good, seek 
justice12. In Isa. 1: 1 7a the conception of a true religious devotion is 
presented: moral ethical behaviour (Gitay, 1991 ý 22), which is determined 
by the eschatological expectation of 1: 18-20 (reward to the faithful to 
YHWH and punishment to the rebels). YHWH's conditions for cleansing 
the people of their sins and their enjoyment of the land (1: 18-19) are 
stated in 1: 16 - 17 ((16) Wash yourselves; make yourselves clean; remove the evil of 
your doings from before my eyes; cease to do evil, (17) learn to do good; seek justice, 
rescue the oppressed, defend the orphan, plead for the widow) (Sweeney, 1988, 
120,129). In 56: 1ap the audience are exhorted to practise moral ethical 
behaviour (observance of righteousness) in the light of the imminent 
salvific intervention of YHWH which is directed to any human being (vv. 
1-2), even to foreigners and eunuchs (vv. 3-7). YHWH's salvation consists 
ý7 in the admission of the foreigners and eunuchs into the cult of YHV H (vv- 
5,7a), the transformation of the temple into a house of prayer for all 
nations (v. 7b), and the gathering of other gentile nations besides the 
outcasts of Israel to join his people Israel (v. 8). 
5 6: 1b reinterprets elements from Isaiah 40-55. 
le parallels Koenen has noted that Isaiah 46: 13 and 51: 5-8 are two possib 
which may be implied in 56: 1b (199o, 13). The comparisons, not 
elaborated by him, are as follows: 
Isaiah 46: 13 
' Zu jungsten Untersuchungen von 
Jes. 56.1-8; 63-7-66. -94 , in 
Studien zu Tritojesaja, 
1991, p. 247, note 115. 
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I bring near my deliverance ('Irlp'12), it is notfar off, and my salvation 
('MVIVII) will not tarry; I willput salvation (MI71CM) in Zion, for Israel my 
glory 
In Isaiah 46: 13 the emphasis is laid on YHWH and his direct intervention: 
'I bring near my deliverance... I will put salvation in Zion', in a demonstration of 
the weakness of Babylon's gods in relation to YHWH (Sweeney, 1988,79; 
J. Watts, 1987,166). The participants in YHWH's salvation are Israelites. 
In 56: 1-2 participants in the salvation are all human beings (son of man, 
not only foreigners and eunuchs) on condition that they practise a moral 
ethical (5 6: lap, 2a. bp) and religious (5 6: 2ba) behaviour. 
Isaiah 51: 5-8 
(5) 1 will bring near my deliverance ("P'T2 : 11-1p) swiftly, my 
salvation (". VV. 7") has gone out and my arms will rule the peoples; the 
coastlands waitfor me andfor my arm they hope. 
(6) Lift up your eyes to the heavens, and look at the earth beneath; 
for the heavens will vanish like smoke, the earth will wear out like 
a garment, and those who live on it will die like gnats; but my 
salvation (IM1710") will beforever, and my deliverance will 
never be ended. 
(7) Listen to me, you who know righteousness (PI 2), you people who have my 
teaching in your hearts; do notfear the reproach of others, and 
do not be dismayed when they revile you. 
(8) For the moth will eat them up like a garment, and the worm will eat them 
like wool; but my deliverance ("rlp'72) will beforever, 
and my salvation ("MIM") to all generations. 
The context of Isa. 51: 5-8 is a proclamation 
by YHWH of salvation for 
Zion (Sweeney, 1988,84-87). The nation'sgaze is directed to the coming 
world-judgement in which heaven, earth and 
those who dwell in it are to 
be destroyed. When the end of the world comes, there 
is only one 
continuing security, YHWH's salvation which 
continues for ever (56: 4-6). 
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V. 7b refers to people who are Israel's enemies. Israel is told, 'do notfear .... 
your enemies willperish, but YHWH's salvation isfor ever' (56: 7-8) (Westermann, 
19697 235-237). Both Isa. 56: 1 and 51: 5-8 proclaim that YHVM1s 
salvation is near. But while in 51: 5-8 this substantiates a summons to the 
discouraged to hear, in 56: 1 it is an admonition to act righteously. 
Isa. 56: 2 reveals that 56: 1-8 has linguistic affinities with material found 
in the wisdom literature. The literary formula which is adopted in 56: 2a 
(rIXT-M7171 VIýX , that of a blessing, reflects the style of later poetical 
literature, especially of the wisdom tradition (Sehmsdorf, 1972,545; 
Odeberg, 1931,1,36). Although Koenen attempted to separate 56: 2 from 
56: 1 because 56: 2 (along with 57: 1 and 57: 20-21) contains "wisdom" 
3 terms spoken not by YHYM, but by the redactor , this is not a sufficient 
reason for separating it. from 56: 1, since there is in 56: 1 a learned 
preoccupation with older prophecy, a feature which is typical of 
mantological exegesis (see above), and in 56: 2b an inner-textual exegesis 
of 56: lap: the terms this (MR0 and it (71M) in v. 2a refer both to righteousness 
(56: 1 a, 2bp) and to proper observance of the sabbath (56: 2ba) (Whybray, 
19757 197). Isa. 56: 2b, by reference to proper ethical (keeps his handsftom 
doing any evil) and religious conduct (keeps the sabbath without profaning it), 
explains and interprets the initial exhortation, in 56: 1ap, to 'maintain justice 
and do righteousness'. 
The term "'ION 'Blessed' expands the preceding oracle and it is not a word 
exclusively associated with the wisdom literature as Whybray has pointed 
out (1975,197). The word is used in a wisdom context in the following 
passages: Psalms 1: 1; 32: 1,2; 34: 9; 40: 5; 89: 16; 94: 12; 106: 3; 112: 1; 
' Ethik und Eschatologie, pp. 12,15,22; cf 
E. Sehmsdorf, Rudien zur 
Redakhonsgeschichte von Jesaja 56-66 (1), ZAW 84 (1972), 545; P. A. Smith who, 
influenced by Whybray's The Intellectual Tradition in the Old Testament 
(1974, pp. 98- 
99,125,126) criticized Koenen's thesis and stated that 
"the whole Isaiah tradition is 
marked by the influence of the wisdom 
tradition" (Rhetoric and Redaction in Trito- 
Isaiah, 1995, pp. 51). However, there is no room in 
Smith's and Whybray's argument for 
a mantological-wisdom influence in 
56: 1-8 as a whole. 
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119: 1,2; 12 7: 5; 12 8: 1,2; 4 job 5: 17, Proverbs 3: 13; 8: 32,34; 14: 21; 
16: 20; 20: 7; 28: 14; 29: 18; Ecclesiasticus 10: 17; Daniel 12: 12; 1 Kings=2 
Chronicles 9: 7. 
In regard to Isa. 56: 2bp Steck (1991a, 247, n. 115) has noted that it is 
comparable to Isa. 1: 15 - 16 [(15) When you stretch out your hands, I will hide my 
eyes from you; even though you make many prayers, I will not listen; your hands 0: ) "'1" 
are full of blood. (16) Wash yourselves; make yourselves clean; remove the evil 17-1 of 
your doings from before my eyes; cease to do evil 171-111 IýIMI which 
repeats the instruction to the people in Jerusalem to stop doing evil while 
they are praying to YHWH. Though in 56: 2bp the instruction is directed to 
all mankind (Israelites, foreigners and eunuchs alike) (Vinx "-Intl 
the re -interpretation of cultic practices, in both passages (1: 15- 
16: prayer / 56: 2bp: sabbath), in terms of moral behaviour denotes the 
intellectualism of the wisdom tradition (G. von Rad, 1972,186-189; cf. 
Isa. 1: 10-11; 56: 3-7,66: 3: sacrifice; 58: 13: sabbath; 58: 3-12: fasting; 
57: 157 66: 1-2: YHWH's dwelling place) (see the discussion below in Isa. 
58: 6). 
There is no rejection in 56: 2 of the worship in the Temple. On the 
contrary , there 
is a radical exaltation of Sabbath-keeping as the primary 
criterion by which one becomes (or remains) a member of the cultic 
community (cf. the similar exaltation in Neh. 9: 12-15). Hanson's thesis 
that there are two distinct religious mentalities in Isaiah 56-66 - the one 
against the Temple and the cult - is in contradiction of 56: 1-8 where the 
temple, the sacrificial cult, and the observance of sabbath are all exalted5 
(Schramm, 1995,116-118). 
Verses 3-7 draw attention to the special message, given in verses 1-2, 
for 
the foreigners and eunuchs. They are reassured that, 
if they heed the 
4 Cf, R. B. Y. Scott, The Way of Wisdom in the Old 
Testament, 1971, pp. 192-201. 
Hanson regards 56: 1-8 as a later redactional addition 
"added to the oracles of Third 
Isaiah when they were gathered 
into a collection" (Dawn, 1975,186). 
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general exhortations outlined in verses 1-2, they will be welcomed in the 
future worshipping community. 
The foreigners who are referred to in Isa. 56: 3a, 6,7ab are "those of other 
nationalities who attached themselves to the Jewish exiles during their 
captivity in Babylon" (Smith, 1995,64). Isa. 56: 3a, 6,7ab deals only with 
a very specific group of foreigners, namely, those who have been joined to 
YHwH-1 rnrr-ýM rinýrn (vv. 3a, 6). According to Blenkinsopp this phrase 
44means to embrace the YHWH-cult, to become a proselyte" (1988,95; cf. 
Schramm, 1995,120). Contrary to Fishbane who stated that 56: 3-8 
44permits all strangers, 1: 217 ', =, to serve in the shrine" (1985,138), there 
is no intention in Isa. 56: 3a, 6,77 8 of granting membership in the 
community and participation in the temple worship to foreigners in 
general (cf. Isa. 66: 21 where only some of them are taken as priests and as 
Levites). In Deut. 23: 3-9. a list of foreign nations (Ammonites, Moabites, 
Edomites, Egyptians) are excluded from 'the assembly of YHWR'. In 56: 3a, 6, 
7 the community is open only to the foreigners who want to become 
proselytes, and this constitutes a change on the Deuteronomic regulation. 
Fishbane has erroneously stated that 56: 3-8 "permits all strangers, -imrn 
'1=1, to serve in the shrine" (1985,138). The repetition of phrases, such as, 
4 theforeigner who has beenjoined to YHWW (56: 3a), 'theforeigners who arejoined 
to me, to minister to me, to love my name, and to be my servants' 
(56: 6) makes clear 
that Isa. 56: 3-8 allows, not foreigners in general, but foreign proselytes to 
serve in the temple under certain conditions. 
The criteria for becoming a proselyte that are given in 
56: 6 are the 
'keeping' of 'sabbath' and 'covenant', that is, the same criteria that were 
applied to the restoration community 
itself in 56: 1-2 (cf. Schramm, 1995, 
121 ~ 123). 
in Isa. 56: 3b, 4,5 the eunuch onno, a person who is biologically unable to 
have offspring, is promised 'a monument and a name' within 
the temple. 
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Isa. 56: 3b, 47 5 re-interpret Deut. 23: 2 [NRSV 23: 1, 'no one whose testicles are 
crushed or whose penis is cut off shall be admitted to the assembly of YHRW] (cf. 
Westermann, 1969,312-313; Sekine, 1989,34). The eunuchs according 
to Deut. 23: 2 and Lev. 21: 20, which use different terms) were excluded 
from the worshipping community. 
In Isa. 56: 4 the old regulation in Deut. 23: 2 is cancelled and the 
conditions on which the eunuchs will be accepted in the community 
which worships YHWH (Isa. 56: 5acc) are provided (Westermann, 1969, 
3 13). These conditions are: 'observe Gods sabbaths, choose what pleases God and 
hold fast his covenant'. It was said in 56: 2boc that the man who keeps the 
sabbath, one of the Ten commandments (Exod. 20: 8-11; Deut. 5: 12-15; 
cf. Exod. 31: 13-16; Lev. 19: 3,30 ; 26: 2), is blessed. Here in Isa. 56: 4, 
together with the t/ast holding of YHWH'S covenant', it is a primary stipulation 
for the entrance of the eunuchs to the 'house and the walls of YHWR, (56: 5a). 
In Isa. 56: 3-7 the term rl"Inn, according to Westermann, may have the 
meaning of "the precepts of YHVvTH's covenant", the "law" or Torah 
(19697313). 
The promise made to the eunuchs is 'a monument and a name' in YHWH's 
temple (, immm) that is better than children. This is a striking promise in 
view of the constant assurance of children as sign of salvation: Isa. 43: 5-7, 
4 4: 3 (1 will pour my spirit upon your descendants, and my blessing on your offspring), 
48: 19 (Your offspring would have been like the sand, and your descendants like its 
grains; their name would never be cut off or destroyedfrom before me), 
54: 13 (All 
your children shall be taught by YHWH, and great shall 
be the prosperity of your 
children). 
They will have 'an everlasting name 0ý117 MV. 7 that shall not be cut off rl-Ml 
Xý' 
(56: 5b) even without descendants. W. Beuken has recognised that 
Isa. 
56: 5b reuses terms taken from 55: 13 (Instead of the thorn shall come up the 
myrtle; and it shall be to YHWH for a memorial 
00ý775, for an everlasting sign 
0ý117 MXý that shall not be cut off 17-1: )" ýtý) 
(1986,48-64). However, the 
similarity lies only in the vocabulary. 
While YHWH promises an eternal 
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covenant (mýlu mnm) in 55: 3ý 56: 4,6 specify that participation in 
YHWH's salvation involves the keeping of his covenant (M-1m) by both 
eunuchs and foreigners (idem, 5 1). 
56: 7c takes up Isa. 2: 2-3 ((2) In days to come the mountain of YHWH'S house 
i 1771-rl"M '177 shall be established as the highest of the mountains, and shall be raised 
above the hills; all the nations CYMTM-ý: ) shall stream to it. (3) Many peoples shall 
come and say, 'God ofdacob; that he may teach us his ways and that we may walk in his 
paths'. For out of Zion shall go forth instruction, and the word of YHWH from 
Jerusalem) , 
in the context of the prophetic announcement concerning the 
future establishment of Zion as the locus for YHWH's world rule 
(Sweeney, 1988,138). 
56: 8 justifies the statement made in v. 7c (my house shall be called a house of 
prayer for all peoples). The house of YHWH will be a house of prayer for all 
nations because YHWH "who gathers the outcasts of Israel will bring others 
(hence presumably gentiles) to share in the worship of the temple" 
(Williamson, 1989,150). This theme is also found in Isa. 60: 7b and 
66: 23. 
In Isa. 56: 8a (the outcasts of Israel) the theme of the gathering of the 
dispersed Israel is mentioned in epigrammatic manner (cf. 66: 7-9; 60: 4b, 
9boc; 62: 4-5; 11: 12; 49: 18-23; 54: 1-37 13). 
b) Isaiah 56: 9-57: 21 
In Isa. 56: 9 the logical sequence is interrupted and the tone changes 
abruptly to indictment against the community's 
leaders (56: 9-12) 
(Westermann, 1969,317-318; Whybray, 1975,200; Hanson, 1975, 
187-188; Beuken, 1986,59-60; Steck, (1987)1991b, 170). Beuken's 
correct supposition that the unity of Isa. 
5 6: 1 -57: 1 3a is determined by the 
fact that both Isa. 56: 1-8 and 56: 9-57: 13a are commentaries on several 
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themes of Isaiah 55 (1986,48-64) accounts for the present location of 
those passages and the anthological character of the whole passage. 
The eschatology in Isaiah 56: 9-57: 21 deals with the intervention of 
YHWH to remove both the corrupt leaders accused in 56: 9-57: 1 and the 
idolaters accused in 57: 3-13a (57: 13b, 20-21), and to bring peace, an 
end to distress for his faithful people (57: 16,18ý 19), and their due 
inheritance (57: 13c). As Smith has noticed "56: 9-12 contains only an 
indictment or reproach of the leaders of the people: there is no 
announcement of judgement until 57: 14, which suggests that 56: 9-12 
should not be removed from the ensuing material" (1995,68). Only in 
57: 13b (the wind will carry them al ofj) is their destiny decided where the 
eschatological intervention of YHWH to remove both is announced. 
Isaiah 56: 9-12 
--117-)= In"17". 7C I-InN "M IMM ý: ) 
117,7,1 Ný clýM t311117 1: 12 ' 
M='. 7) 170ln ýtý =-)nýN M-)=ý= Mý= 
+[Mý "M-Mt M'171 
T17: IV. 7 11771 ýtý UMD`117 
I" :2 TM 117 1" ýt ýM" 17 -1 MnMI 
* 112pn 1172: 2ý Vtý *17 
V7 -jtýnC)Dj jj%j--jrj X 1-)rjýt 
12 
.IIp 
*1= Irl" ýTlý -lr7?. l C31" -iIT: ) "il"'M 
(9) All you beasts of thefield, all you beasts in theforest, come to 
devour. 
(10) His watchmen' are blind, they are all without knowledge 
they are all dumb dogs that cannot bark; 
dreaming b sleeping, loving to slumber. 
(11) The dogs have a mighty appetite; they never have enough 
(literally: they do 
not know satiety). 
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The shepherds also (literally: and they are shepherds) have no understanding; 
they have all turned to their own wa each to his own unjust gain, on all sides. 
(12) 'Come'J, they say, 'let us take (literally: let me take) wine; let usfill 
ourselves with strong drink 
and tomorrow will be like this day, exceedingly great'. 
Textual notes: 
(10) a Reading the Kethib (M2 his watchman) with I Qlsaa O"t)12 his watchmen). 
b Keeping the text O"T"i"T dreaming and not emending according to lQlsaa 
(C]"TIM seers). 
Although the leaders are described in 56: 9-12 with words that seem to 
derive from Isa. 55: 1-3 there is a contrast in context, content and 
language. The comparisons are as follows: 
(1) Ho, everyone who thirsts, come to the waters; andyou that have no money, 
come, 
buy and eat! Come, buy wine and milk without money and withoutprice. 
(2) Why do you spend your moneyfor that which is not bread, and your labour 
for that which does not satisfy? 
Listen carefully to me, and eat what is good, and delight yourselves in rich food. 
(3) Incline your ear, and come to me; listen, so that you may live. 
I will make with you an everlasting covenant, my steadfast, sure lovefor David. 
Both Isa. 56: 9-57: 13a and 55: 1-3 open with an invitation, 'come' (TIrIN, 
1: )17)) (56: 9; 55: 1,3) which functions in different ways. In 55: 1-3 the 
invitatiOn (come, buy and eat, come, buy wine and honey, delight yourselves), is 
emphatically directed to the needy, 'every one who thirsts' those 
'that have no 
money .... without money and without price' 
(55: 1), to join the new covenant 
community, announcing YHWH's 
decision to guarantee security and 
salvation (incline your ear and come to me; listen so that you may 
live) (Watts, 
1987, 246). In Isa. 56: 9 the invitation is directed to 
'all the beasts of the 
field .. in the 
forest' which could come and feed themselves without any 
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danger of being deterred by the leaders since they are drunk, careless, and 
self -interested. 
Isa. 56: 9-12 contains accusations. Those charged are the watchmen nnm 
(5 6: 10 - 11 a) (either prophetS6 or priests and prophetS7 ) and shepherds 
Crin (56: 1 lb- 12), the political leaders of the community. Political and 
religious leaders [not only the priests, much less the Zadokites (Hanson's 
view)] are attacked. 
The watchmen are 'blind, without knowledge, dumb, lying down dreaming, and 
loving to slumber' (5 6: 10). They are in contrast to the watchmen nal= who 
4raise their voice, sing for joy', 'because in plain sight they see the return of YHWH to 
Zion' (Isa. 5 2: 8). In Isa. 5 6: 1 Ob and 11 a two more metaphors are used to 
describe the watchmen: they are all dumb dogs that cannot bark, and the dogs 
have a mighty appetite; they never have enough (literally: they do not know satiety). 
The vividness of the imagery serves as an attempt to startle the leaders 
into a recognition of their neglecting the people in their care. It is this task 
which they have failed to perform, so that the righteous continue to perish 
(57: 1-2), and the idolaters continue to practise their illicit cults (Smith, 
1995,75-76). Isa. 56: 9-57: 21 warns certain elements within the 
community of the consequences of their present behaviour in the light of 
YHWH's approach. 
The accusations against the corrupt leaders and various cultic acts are 
general and this polemic is found throughout the prophetic corpus. As 
Hanson has stated "Hosea, Amos, Isaiah, Jeremiah, Ezekiel, and Ezra all" 
faced "the problems of corrupt leaders and defiled cults similar to those 
depicted in this oracle" 0975,194). 
There are thematic connections with the wisdom tradition: 
a) The attack upon laziness (5 6: 10: his watchmen ... 
dreaming, lyingdown, loving 
to slumber) occurs in Prov. 10: 26 
(like vinegar to the teeth, and smoke to the eyes, 
' Blenkinsopp, A History of Prophecy in Israel, p. 
246. 
7 Hanson, Dawn, 1975,196; Whybray, Isaiah 
40-66 (NCBC 1975), 200. 
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so are the lazy to their employers). The theme of the sleeping watchmen 
implying irresponsible leadership is unique in the whole book of Isaiah. 
b) The attack upon drunken leaders (56: 12: Come TIMN, let us take wine I'"; let 
us fill ourselves with strong drink 'MV) is found in Prov. 3 1: 4 (It is notfor kings, 0 
Lemuel, it is not for kings to drink wine 1111, or for rulers to desire strong drink 
-mv). 83 
Beuken has noticed the resemblance between Isa. 5 6: 12 and Isa. 5: 11 (Ah, 
you who rise early in the morning in pursuit of strong drink 'MV, who linger in the 
evening to be inflamed by wine 1") which is part of an indictment against the 
ruling classes in Jerusalem expressed in six "woe" speeches, 5: 8-24 
(Clements, 1980,60-66). The resemblance is found in the pair of words 
4strong drink1wine' (-I: )Vjl 1'") (Beuken, 1986,61-62). In 5: 11 one drinks 
from 'early in the morning' till 'late in the evening'; in 56: 12 from 'this day' till 
6tomorrowl. According to Beuken, "these adjuncts of time are not exactly 
similar: in 5: 11 one counts in parts of the day, in 5 6: 12 in whole days" 
(1986,62). 
Isa. 5: 22-23 is also related to the theine of the drinking-bouts: Ah, you who 
are heroes in drinking wine I" and valiant at mixing drink -1: )V. 7, who acquit the guilty 
for a bribe, and deprive the innocent of their rights. The accusation here suggests 
that the leaders of Jerusalem did not lack courage when they spoke up in 
their banquets (v. 22), but were not disposed to display moral courage 
when defendedjustice (Clements, 1980,65). 
c) The attack upon the getting of 'unjust gain' 
(Isa. 56: 1 1cP: they have all 
turned... each to his own unjust gain 17 2M) is found 
in Prov. 1: 19 (Such is the end of 
all who are greedy for gain 17= 172:: -ý: ); it takes away the 
life of its possessors), 
and Prov. 15: 27 (Those who are greedyfor unjust gain 
172M 1721M make troublefor 
their households, but those who hate bribes will 
live). 
In the book of Isaiah this theme occurs in the 
following passages, though 
the vocabulary is different: 1) isa. 
3: 14 (YHWH enters into judgement with the 
III 
elders and princes of his people: It is you who have devoured the vineyard; the spoil 
rlýTý of the poor is in your houses); H) Isa. 5: 8 (Ah, you whojoin house to house, who 
addfield to field, until there is no room for no one but you, and you are left to live alone 
in the midst of the land); iii) Isa. 10: 1 -2 ((1) Ah, you who make iniquitous decrees, 
who write oppressive statutes, (2) to turn aside the needy from justice and to rob the 
poor of my people of their right that the widows may be your spoil, and that you may 
make the orphans your prey). 
In Isa. 5 6: 11 b the shepherds are described as 'having no understanding' and 
'having turned to their own way IM to their own unjust gain 1172: 2ý, on all 
sides'. 
it has been stated (Westermann, 1969,318; Beuken, 1986,60; Koenen, 
19907 36) that Isa. 56: 1 Ib links up with Isa. 53: 6a (All we like sheep have 
gone astray; we have all turned to our own way VIM I: D-1'7ý V. 7"K and YHWH has 
laid on him the iniquity of us all). However it has been recognised that each 
passage has a different meaning. In Isa. 53: 6 the speakers compare 
themselves to sheep, and having regarded the Servant as one smitten by 
God (53: 2-5) now confess that they themselves had gone astray and had 
been intent only on 'their own way' (53: 6a), whereas the despised sufferer 
took their iniquity upon himself (53: 6b), and so procured healing and 
peace for them (Westermann, 1969,263-264). In 56: 11 the leaders of 
Israel are compared to shepherds and they are accused of 'turning to their 
own way' (5 6: 11 ca), namely they turn away from right as established 
by 
either YHWH or society (Watts, 1987,257). This idea is filled in 56: 1 1cP: 
to their own unjust gain. 
Isaiah 57: 1-2 
Dý-ý17 OVJ Vltý I"Xl -IMX p"'7277 ' 
Illmn IlIx: 1 EYInC)XD "IMM-17.7W 
ýMýD 7117'17 
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olýtv MI-1-1 , 
7ý17 WII=Vn-ý17 IMITI 
(1) (a) The righteous perish (literally: the righteous one perishes) but no one 
takes it to heart, 
(b) and the men ofpiety are taken away but no one understands. 
(c) Indeed the righteous are (literally: is) taken awayfrom the evil. 
(2) Peace will come (onlyfor them); those who walk uprightly will 
rest on their beds. 
There is no unanimity among the scholars on the issue of the relationship 
between Isa. 56: 9-12 and 57: 1-2. Westermann (1969,319), Whybray 
(1975,200) and Koenen (1990,15,21) have stated that 57: 1-2 is "an 
independent unit", "a gloss", or "a redactional addition" respectively. On 
the contrary, Hanson has argued that 57: 1-2 is firmly related to 56: 9-12, 
because of the "contrast drawn between the wanton leaders and the 
righteous men who suffer because of their neglect" (19 7 5,18 6- 18 7; cf. 
Beuken, 1986,63; Steck, (1987)1991b, 171; Sekine, 104,111). 
Koenen separates 57: 1-2 from 56: 9-12 on the basis that 57: 1-2 portrays 
the fate of the righteous in general wisdom style, and that 56: 9-12 
criticizes the watchmen and shepherds, but does not refer to their 
bloodthirstiness (1990,15-16ý n. 2). However there are connections with 
the wisdom tradition elsewhere in 5 6: 9 -57: 2: a) the word 17 2M 'unjust gain' 
(5 6: 11) is associated with the wisdom tradition (Prov. 1: 19; 15: 2 7; 2 8: 16) 
[Smith's citation of job 6: 9 and 27: 8 as places of reference of the 
substantive Inm is not right (1995,73)1; b) the attacks upon drunken 
leaders (Isa. 56: 12; Prov. 31: 4; and 0 the accusations of laziness (Isa. 
56: 10; Prov. 10: 26). According to Smith, the lack of reference to the 
bloodthirstiness of the leaders is irrelevant, since they are not accused of 
killing the righteous, but simply of overlooking their 
demise (19 9 5,7 3). 
in my view, the chaotic situation where the persecution of 
"faithful and 
law-abiding people is tolerated or ignored" 
(Watts, 1987,255), described 
in 57: 1-2, and the idolaters' continuance to practise 
their illicit cults 
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(57: 3-13a) is to be seen as the immediate consequence of the failure of 
leadership in 5 6: 9 - 12. A twofold contrast is created in 5 6: 9 -57: 1 3a: 
a) By means of the repetition of the root =: )Vj the first contrast is created 
between the leaders and the righteous in 56: 9-57: 1-2. While the leaders 
presently dream and sleep (=: w: 56: 10), the righteous are promised that 
they will have peace and rest in the future (57: 2, ": )VJn: bedlgrave). The 
word =: )Vn has the meaning of 'bed' and 'grave' (cf. Ezek. 32: 25; 2 Chron. 
16: 14) (BriMs, Driver, Brown, 1950,1012, note 1; cf. Scullion, 1973, 
109). 
b) 57: 1-2 and 13bc, the framework within which 57: 3-13a is set, give a 
hint of a second contrast between the righteous and the idolaters. By 
means of the same root nnv the righteous (resting on their beds/graves 
m: )vn (57: 2)) and idolaters (having set their M: )Vjn (57: 7) for their illicit 
practices) are contrasted (cf. Smith, 19 9 5,7 7). In contrast to the righteous 
who rest in their grave (57: 2), the idolaters continue their chthonic rites 
and practices (cult of the dead intertwined with sexual fertility ritual, and 
child sacrifice) (57: 3-13a). The destiny awaiting righteous8 and wicked 
(57: 13b: them all, 20-21: the wicked, that is, both corrupt leaders and 
idolaters9) is also contrasted (57: 13bc-21). 
The play on the root -,: )Vj and the dualism in 56: 9-57: 2 (based on ethical 
grounds) and the one in 57: 2-21 (based on cultic grounds) reflect the 
influence of mantological -wisdom exegesis. 
The result of the negligent leadership is the death of the righteous (5 7: 1 a: 
the righteous one perishes, but no one takes to heart, 
5 7: 1 b: the men ofpiety are taken 
away but no one understands). According to 
Hanson (19 7 5,19 7) and Beuken 
(1990,69-70) the language is reminiscent of the suffering servant. Like 
him they are 'taken away' (5 7: 1 b: CYInOtC; cf. 5 3: 
8: By a perversion ofjustice he 
' 57: 1: the righteous, the men ofpiety, 2: those who walk uprightly; 
13c: those who take 
refuge in YHWH; 15: the contrite and 
humble in spirit, 18: the mourners. 
' 57: 3: sons of a conjurer, offspring of an adulterer; vA 
children of transgression, 
offspring of deceit; v. 17: apostate. 
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was taken away Mpý ... 
), and end up in a bed1grave (57: 2: =: )Vn; cf. 53: 9: they 
made his death 'IMP with the wicked); they receive healing (57: 18,19bP: ME)-I; 
cf .53: 5: by his bruises we are healed NIM) and peace (5 7: 21 1 9boO (cf. Smith, 
1995,71-727 77-78). The learned preoccupation in 56: 9-57: 2 with an 
older prophecy, that is, Isa. 52: 13-53: 12 provides evidence of a 
mantological exegesis. 
It is debated whether 5 7: 1c-2 refer to a violent or a peaceful fate for the 
righteous. The words 'peace' MIýV and 'bed' : 1: )V. 7n are taken as a reference 
to death (BDB, 10237 1012; Westermann, 1969,319; Hanson, 1975,1927 
197). 
In the light of the similar optimistic promise given by YHWH in v. 13c (he 
who takes refuge in me shall inherit the land and shall have possession of my holy 
mountain; cf. their receiving of 'healing', 'rest' and 'comfort' in v. 18, and the 
reference to 'peace' in v. 19) , v. 2 promises to the righteous that peace will 
come for them and their death will be a release from the dismal conditions 
of life (cf. Koenen, 1990,17-20; Smith, 1995,76, n. 37; in contrast to the 
fate of the wicked where there is no peace for them in 57: 20-21). 
According to Koenen, mlýv is the subject of the verb WM". "The righteous 
do not go down MýV= 'in peace' (cf. Hanson, 1975,192; Lewis, 1989, 
144), because their deaths seem to be premature, untimely, and possibly 
violent" (Smith , 19 9577 61 n. 
3 7). 
The learned preoccupation with older prophecy mentioned above is a 
ground for arguing that in this section there is the use of mantological 
exegesis. 
The ethical dualism and the idea that the death of the righteous is a release 
from the bleak conditions of life, a theme found in Wisd. Sol. 4: 7-1710 and 
" (7) But the righteous, though they die early, will 
be at rest. (10) There were some who 
pleased God and were loved by 
him, and while living among sinners were taken up. (11) 
They were caught up so that evil might not change 
their understanding or guile deceive 
their souls. (14) for their souls were pleasing to 
the Lord, therefore he took them quickly 
from the midst of wickedness) (ef Job 3: 
13-19) (cf Mullenburg, Isaiah 40-66,1956, 
664). 
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3: 1 - 311 are the criteria for the presence of sapiential material in this 
section. 
Isaiah 57: 3 
mrriip  
*0 *MMI n= IMT 
But you, come here, you sons of a conjurer, 
a offspring of an adulterer and of her who commits fornication 
Textual notes: 
' Emending the text (MT711 and she plays the whore) with LXX IMT1. 
The majority of commentators have understood the forms of idolatry, 
attacked in 57: 3-13a as corresponding in general to the Canaanite 
practices, particularly fertility rites, which had previously been 
condemned by the pre-exilic prophets (Muilenburg, 1956,665-667; 
Westermann, 1969,321-322,324-325; Whybray, 1975,202). Hanson 
understands the words of accusation as metaphorical made by the 
visionary party against "the defiled normative party", that is "the priestly 
group" 0 975,197-200). 
it is likely, however, that 57: 3-13a is an attack upon an idolatrous group 
within the community. Recent works have recognized that the cult 
activities condemned in these verses are part of the cult of the dead as 
attested in Ugaritic texts intertwined with fertility rites (predominantly 
sexual images) and child sacrifice (Lewis, 1989,143-158; cf. Irwin, 
1967,31-40; Kennedy, 1989,47-52; Ackerman, 1990,38-44). 
The idolaters are called -i1=7 '1= (translated by NRSV as 'sons of a sorceress') 
and ýZUn 17-IT (translated by NRSV as 
'offspring of an adulterer'). According to 
" (1) But the souls of the righteous are in the 
hand of God, and no torment will ever 
touch them. (2) In the eyes of the foolish they seemed 
to have died, and their departure 
was thought to be a disaster, 
(3) and their goingfrom us to be their destruction; 
but they 
are at peace. 
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Westermann, these accusations are "well-known from the pages of pre- 
exilic prophecy: sorcery (Isa. 2: 6; A4icah 5: 11; Jer. 2 7: 9; in all cases the 
same word I= is used) and whoredom (often in Hosea and Jeremiah), 
probably with the transferred meaning of idolatry" (1969,321-322). 
Whybray, at the same time, maintains that there is no reason to suppose 
that 57: 3-13a is not post-exilic. it is clear from its inclusion (v. 13bc, 
where the idolaters are contrasted with those who are faithful to YHWH) 
in this unit that it had a relevance to the situation in post-exilic Judah 
(Whybray, 1975,202). 
According to Lewis the etymology of the root I= which has been 
translated as 'to practise soothsaying' means 4to cause to appear' and it is used to 
describe a type of divination involving the raising of spirits or apparitions 
[cf. Deut. 18: 10-11 and 2 Kings 21: 6(-2 Chr. 33: 6) where the word J=n 
is used in close connection with those who consult the dead] (1989,146- 
147; cf. Koehler-Baumgartner, 1953,721). 
In 57: 3 there is an organic unity between the cult of the dead and sexual 
fertility rites, as it is obvious from the expressions 'sons of a conjurer' and 
'offspring of an adulterer and of her who commitsfornication' respectively. 
The metaphor of Israel as the unfaithful harlot occurs elsewhere in the 
book of Isaiah in Isa. 1: 2 1: How the faithful city has become a whore 'MITý! She 
that was full ofjustice, righteousness lodged in her - but now murderess! "The city's 
unrighteous way of life is pictured as moral infidelity, i. e. playing the 
harlot" (Clements, 1980,35). The passage is part of Isa. 1: 21-28, a 
condemnation of the political leaders and officials in Jerusalem, who are 
responsible for the unhealthy state of the moral, social and political life of 
the city (cf. Hos. 1 and 3; Jer. 2: 1ff., 20ff.; 3: 6-10; Ezek. 16 and 23). 
Isaiah 57: 4 
Jnn 
11vý JE) 1: 2")ri, 1r1 '172-ýV 
*TV VIT 
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Whom are you making sport op 
Against whom do you open your mouth wide and stretch out (prolong) the 
tongue? 
Are you not children of transgression, the offspring of deceit? 
The reproaches are repeated in pointed terms. 
The expression 'children of transgression' picks up from Isa. 1: 2: 
Hear, 0 heavens, and listen, 0 earth; for YHWH has spoken: I reared children and 
brought them up, but they have rebelled against me "M 117VE). Isa. 1: 2-3 is a speech 
by YHWH against Israel. V-2, which serves as an accusation, describes the 
negative reaction of the sons, who, instead of showing gratitude to their 
father's care, rebelled against YHVM (Sweeney, 1988,102). 
Isaiah 57: 5 
1=1 rl. 7-ý:: ) nr7n M-'ýNM M"nr-TX7 
*M"17")OM "M70 rIT7n CTIýr=l 0'1'7ý'M 'lL)r7V. 7 
you who burn with lust among oaks, under every green tree, 
who slaughter children in the wadis, under the clefts of the rocks? 
The idolatrous practices are now described in detail. The sexual imagery 
which first appeared in verse 3 (offspring of an adulterer and of her who commits 
fornication), is expanded in verse 5a. The fertility rituals involved sexual 
activity which was taking place under sacred trees (cf. Deut. 12: 2; 1 Kings 
14: 23; 2 Kings 16: 4(= 2 Chron. 28: 4), 17: 10; jer. 2: 20,3: 6,13,17: 2; 
Ezek. 6: 13) or in sacred groves (cf. Isa. 1: 29-30; Hos. 4: 12-13; Ezek. 
20: 28) (Ackerman, 1990,38). 
The worship is apparently accompanied by the sacrifice of children 
(v. 5b) 
in the cult of Molek, a cult closely associated with the cult of the 
dead 
(Ackerman, 1990,40; cf. Heider, 1985,383-400). 
Isaiah 57: 6 
C]-11 [n7j 
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IM n: )nV. 7 077ý-M 
. MrMX TilýX 
ý17M 
Among the dead of the wady is your portion; they, they, are your lot; 
even to them you have poured out a drink-offering, you have brought a grain 
offe ring. 
Shall I be comforted on account of these things? 
The expression 7pýM has been translated 'among the smooth 
(stones) of the wady is your portion' (RSV, NRSV), based on the meaning of the 
Hebrew root p'77 'to be smooth. However, W. H. Irwin, using data from the 
mythological texts from Ugarit (the adjective h1q appearing in parallelism 
with the adjective mt 'dead'), proposed a second meaning for the root h1q, 
that is, 'to die, to perish'. Therefore, the translation of the expression in 
5 7: 6a is 'Among the dead of the wady is your portion' (19 6 71 31-33; cf . Lewis , 
1989,147-149; C. H. Kennedy, 1989,48-49; Ackerman, 1990,41-42). 
The word-play between the rare form pým 'to die, to perish' and pým 
'portion' makes the grounds for a mantological influence strong (cf. 
Fishbane's discussion on paranomastic exegesis and puns in his Biblical 
Interpretation, pp. 451,454-455,464-465). 
The idolaters are condemned for offering sacrifices to the dead (57: 6b: even 
to them You have poured out a drink-offering, you have brought a grain offering). 
Isaiah 57: 7-8 
=ý-ftjft- 7=27n MnV 11 ý17 
*r7=T r7=TL) rl'1ý17 MV-M 
-MITV71 Mý-77 -77W 
M-Iýa -TINM -': ) 
. *rl"Tr7 71 0=: )VJn 
MMTMZý M-M Jý-M-Mrll 
(7) Upon a lofty and high mountain you have set your grave, 
even there you went up to offer sacrifice. 
(8) (a) Behind the door and the doorpost you have set your memorial stela; 
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(b) Because, deserting me, you uncovered your bed, you went up (to it) and you 
made it wide. 
(c) Though you cut yourseýfqfitfrom them (the dead), you loved their grave, you 
(Jerusalem) have gazed on the memorial stela. 
Textual notes: 
(8) a Reading (though you (masc. ) cut yourse4f ofj) with lQlsaa 
(though you (femin. ) cut yourse4f ofj). 
Vv. 7AI intertwine both death cult and sexual (fertility rite) imagery 
through word-plays. 
The references in vv. 7-8 are to practices associated with the cult of the 
dead, such as necromancy (vv. 7,8a, 80, and possibly, given the location 
on mount Zion, to the cult of dead kings (Ezek. 43: 6-9) (cf. Lewis, 1989, 
15 0- 15 1) , interwoven w ith fertility rites (v. 8b). 
The word for the 'bed' =: )Vjn which the harlot Jerusalem sets (v. 7) also 
means 'grave', 'resting place', or 'place of copulation' (cf .57: 
2; Ezek. 3 2: 2 5; 2 
Chron. 16: 14). Likewise, the words 11-mT and 71 (v. 8) can be understood 
as 'phallic symbol, male' and as 'memorial stela, monument' erected when 
someone dies, whether in worship of dead kings or of family ancestors 
(Lewis, 1989,149-150; Ackerman, 1990,39,42; cf. M. Delcor, 1967, 
230-240). 
According to Lewis, the expression 001in 7ý-M-mnl (literally: you have cut 
yourse4f offfrom them) may refer to the making of the covenant with the 
dead 
ancestors in the light of Isa. 28: 15,18: (15) Because you have said, "We have 
made a covenant with death, and with Sheol we 
have an agreement 
-0171 rlln-M rift'-M when the overwhelming scourge 
passes through it will not come to us; for we 
have made lies our refuge, and in falsehood 
we have taken shelter "; 
(18) Then your covenant with death 
rjjn-rjN ED: )rr-In will be annulled, and your agreement with 
Sheol 
ýINV7-rjN ED: MITMI will not stand; when the overwhelming scourge passes through you 
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will be beaten down by it, both of these passages depicting participation in 
cults of the dead (Lewis, 1989,134-135). However, the translation of 
57: 8 'you made for you [a covenant with] them M-M[17 r16)1=1 7ý71-1=11' is 
hardly possible, because the omission of an important word such as the 
word ni-in is rather doubtful. If the verse is read in its basic meaning 
(though you cut yourse4f offfrom them (the dead)) it makes good sense with the 
rest of the verse (you loved their grave, you have gazed on the memorial stela). 
Though the dead with their death have been separated from the world of 
the living ones, the idolaters with their necromancy still believe that the 
dead can affect their lives and seek oracles and secrets from the dead. 
Isaiah 57: 9 
7'lr7p-l 'IMIMI InV. 7= 7ýný "ItOMI 
*ýýIM. 7`717 "ýIEXVM PM"In-'717 7"'12 "MýVrll 
Youjourneyed to Molech with oil (i. e. you brought it, offered it), 
you multiplied your perfumes. 
You sent your envoysfar away, you sent (them) down even to Sheol. 
NRSV translates the word 7ýn as 'Molech'. This word is found in several 
other passages in the Old Testament with reference to child sacrifice (Lev. 
18: 217 20: 2-5; 2Kings 23: 10; Jer. 32: 35). In the past, commentators 
identified Molek as a foreign god (the god of Amorites, Milkom, or the 
Canaanite god Melek) to whom idolatrous worshippers in Israel and Judah 
offered their children in sacrifice (cf. Westermann, 1969,324; Vvhybray, 
1975,205). Ackerman, influenced by 0. Eissfeldt, suggested that the 
Phoenician and Punic word 'mulk', which means 'sacrificial offering of a child', 
is cognate with the Hebrew 7ýn 'molek. Thus, according to Ackerman the 
sacrificial offering referred to in Isa. 5 7: 9 is of a human child 
(1990,40). 
An alternative suggested by Lewis would be to see 
"a word-play referring 
not merely to the harlot's perfume but to the anointing of 
the dead king 
and/or his funerary stela (cf. the collocation of 
harlotry (MýT) and a royal 
death cult ritual (cnrr: )ýn -1-nn) in Ezekiel 
43: 7-9" (1989,150-151). 
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Lewis' alternative is not attractive because how could there have been a 
post-exilic 'real' cult of anointing a dead king? 
in verse 9b the people are accused of participating in yet another 
idolatrous activity. 'Sheol' is the underworld. The people Uerusalem) is 
condemned for necromancy. "They are sending magicians to seek out 
some spirit of the dead", trying "to learn from that spirit special, but illicit, 
knowledge" (cf. I Samuel 28: 11-14) (Ackerman, 1990,41; cf. Lewis, 
19897 151). The references to journeying and sending ambassadors to 
Sheol are explicit evidence of a cult of the dead and associated practices as 
necromancy (Whybray, 1975,206) and are not "a hyperbolic restatement 
of the previous colon to emphasize the extremes to which the whore Israel 
is willing to go to please the foreign sovereign" as Hanson believes 097 51 
200). Hanson keeps the word Jýn 'king', according to MT, and takes it as a 
reference to the Persian Emperor and to the diplomatic activity going on 
between Jerusalem (the defiled hierocratic party of Israel) and Persia for 
the building of the Temple (ibidem) - 
Isaiah 5 7: 10 
VNIý 
*n1J ýM M= 77" rl"M 
You wearied yourseýf because of the length ofyour (ways) journeys, but you did 
not say, "It is hopeless ". 
You found the revivalfor your strength, and so you did not weaken. 
This verse describes the insistence of the idolaters on practising their rites 
in spite of their ineffectiveness. 
The term rIVYI 'you wearied yourse4' is addressed to Jerusalem and probably 
is taken up from Isa. 4 7: 12: Stand fast in your enchantments and your many 
sorceries 7"nV. 7: D : 2-InI, with which you 
have laboured r1l7a" from your youth; perhaps 
you may be able to succeed, perhaps you may 
inspire terror, where conquered 
Babylon is addressed sarcastically and she is taunted that sorceries and 
enchantment 'with which she 
has laboured' cannot save her (Watts, 198 77 
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17 1- 17 2). In the same context Isa. 4 7: 15 is found: Such to you are those with 
whom you have laboured rl=", who have trafficked with You from your youth; they all 
wander about in their own paths; there is no one to save you. 
The meaning of the phrase MR= 11", NIM 'you found revival for your 
handlphallus' (BDB, 3 121 1.171M, n. 4: you found renewal for your strength; cf. 
Lewis, 1989,157; Ackerman, 1990,40) is unknown. P. R. Ackroyd takes it 
as a reference to "power as virility" and considers the meaning 'phallus' 
for -r a possible extension of 71 'power, vitality' (Theological Dictiondty 
of the 0. T7 1986, pp. 402-403). 
Isaiah 57: 11 
ll: IT: )rl ": ) "W1,1711 MR1 ln-nRl 
NI"n NLý) 'InINI MýIPM MOM "ýN NýM 
But whom did you dread andjear, that you told lies, 
and did not remember me, or give (me) a thought? 
Have I not kept silent andfor a long time, and so you did notfear me? 
Israel is confronted with "the glaring contrast involved in her conduct" in 
the way early prophets do, "saying so much in so little compass". 
Jeremiah 2, comparing the foreign gods with broken cisterns which, after 
all, fail to supply water, is an example of that language (Westermann, 
19692324). 
The same kind of question, used here in Isa. 57: 1 la, IN-I'Tl MWI "In-MNI 
4whom did you dread andjear' is found also in Isa. 50: 10: Who among you fears 
YHWH MIMI N-1" M= 'In and obeys the voice of his servant, who walks in darkness 
and has no light, yet trusts in the name of YHWH and relies upon his God?, where 
the 
people addressed are those who 'walk in darkness' 
because as yet they do not 
know the light of salvation; the proof of t/ear of God' is obedience to the 
word of the Servant (Westermann, 1969,234). 
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In the past commentators pointed out that the question in Isa. 57: 1 la may 
mean that the people of Jerusalem feared the foreign gods instead of the 
true God as it is stated at the end of verse II 'and so you did not fear me', 
'dread and fear', namely the awe, "being basic to worship and to faith" 
(Watts, 1987,259; Westermann, 1969,324). Lewis, setting this verse also 
in the context of the cult of the dead, suggests that it is the shades of the 
dead whom they do not dread and fear. 
The accusation rl'MT ýtý "riltV 'you did not remember me' is found also in Isa. 
17: 10 (context of polemic against idolatry): For you have forgotten the God of 
your salvation, and have not remembered the Rock of your refuge 
rrinT X. ý 7TI7? 3 -1121; therefore, though you plant pleasant plants and set out slips of 
an alien god, which, elaborating further upon the theme of idolatry 
mentioned in Isa. 17: 7-8, refers to the planting of cuttings of plants in 
specially prepared gardens in order to induce them to grow rapidly. "In 
Hellenistic times such a practice was associated with the god Adonis, but 
the origin goes much further back both in Canaan and Mesopotamia. It 
was a form of private ritual which was believed to bring life and fertility 
to the participants" (Clements, 1980,160). 
Isa. 5 7: 11 c, continuing the exemplifications of the turn of Jerusalem to 
idolatrous practices and asking 'Have I not kept silent and for a long time 
0ý17? 31 MVrln and so you do notfear me', adapts Isa. 42: 14a: (a) For a long time I 
have held my peace OL7ý117n "NIVrIM, I have kept still and restrained myseýf; (b) now I 
will cry out like a woman in labour, I will gasp and pant. This passage refers not 
merely to God's silence but also to his inaction, which he himself admits. 
In verse 16 however, YHWH promises drastic action against Babylonians 
and proclaims the people's return home (Westermann, 1969,105-106; 
Whybray, 19 7 5,7 8). 
Isaiah 57: 12-13abc 
761VJ17n-rqýj 7rlp"72 -7ftjatý ftjDtý 12 
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1-121=p 7L 7pl7T= 
13a 
rrt thri, 
# ft) C * 7.7-IP-171 7.7-1-1-11 -MMIM-171 
(12) 1 will declare your righteousness and your works, 
but they will not help you. 
ýa (13 a) When you cry out, let your gathered ones (dead deliver you. 
(b) But the wind will carry them all off, a breath will take (them) away. 
(c) But he who takes refuge in me shall inherit the land and shall have 
possession of my holy mountain. 
Textual Notes: 
(13a) a Interpreting 1121=p with the suggestion made by Lewis that the 
word rimp is equivalent to the Ugaritic root qbs (qabusi: the gathered ones) 
which is used in the sense of "joining one's ancestors in the underworld" 
(Lewis, 1989,151-152). 
The intention in v. 12 is sarcastic and ironical. The verse builds the closure 
of the judgement speech by YHWH which started in 57: 3 and whose main 
theme is the syncretistic practices in which the idolaters have been 
engaged. It is to be expected that, at the end of this judgement speech (vv. 
12-13ab), the weakness of these practices, when YHWH intervenes, is 
stressed. These false acts of cult were supposed to be a sign of the idolaters' 
righteousness (in ethical sense). V. 12, in this way functions as a threat to 
the idolaters, a threat continued and elucidated in v. 13ab. 
The theme of the weakness of the idolatry (57: 12: 11ý'1171'1 Zýý 'they will not 
help you') occurs in the book of Isaiah in the 
following passages: 
a) Isa. 44: 9: All who make idols are nothing, and the things they 
delight in do not 
profit their witnesses neither see nor 
know. And so they will be put to 
shame, and Isa- 44: 10: no would 
fashion a god or cast an image that can do no 
good 
ý"171'11 which are part of 44: 9-20, a general verdict passed 
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on the manufacturers and worshippers of idols, to show the unhelpfulness 
of these idols (cf. 47: 14,15). 
b) Isa. 4 7: 12: Stand fast in your enchantments and your many sorceries, with which 
you have laboured from your youth; perhaps you may be able to succeed 
17)"1171M "ýIK perhaps you may inspire terror, which mockingly 
encourages Babylon to believe that her magical practices will be able to 
save her from her fate. Isa. 57: 12 stresses that the kind of idolatrous rites 
that the idolaters practise are unprofitable. 
The theme of the polemic against idolatrous cultic activity is found in the 
book of Isaiah also in the following passages: Isa. 1: 29-31; 2: 6-9; 17: 10; 
40: 19-20; 41: 6-7; 42: 17; 45: 16; 46: 1,5-6. 
57: 13ab suggests that equally useless will be the idolaters' attempts to 
appeal (cry out) to their M12IMP for help. 
NRSV has translated the word r1: 1P 'gathered ones or collection' as 'your 
collection of idols'. According to Lewis the word rimp is equivalent to the 
Ugaritic word qbs. Lewis found that in the Ugaritic Funerary Text the 
expression qbs ddn (qabusi 'the gathered ones' of the Didanu tribe) is parallel to 
rp ' 'ars (the heroes (Rephaim) of the underworld). In view of the death imagery in 
vv. 5,67 71 81 9 the 'gathered ones' refer to the dead ancestors 0 9897 151 - 
152; cf. Ackerman, 1990,41). 
V. 1 3b 'But the wind will carry them all Mý: ) off creates an antithesis with I 3c 
'But he who takes refuge in me'. Viewed syntactically them all (Mý: )) refers back 
to 71ý: Inp (v. 13a) but in this explanation a contrast arises in vv. 13b-c 
between the 'dead' and 'he who takes refuge in me'. A contrast between the 
idolaters and the faithful is more probable (cf. Beuken, 1986,52-53; 
Smith, 1995,87). 'Them all' (v. 13b) refers to the wicked, that is, both the 
corrupt leaders (56: 9-12) and the idolaters (57: 3-13a). 
In Isa. 57: 13bc-21 YHWH will intervene to remove both the idolaters and 
the corrupt leaders (5 7: 1 3b, 20-2 1), 
by which action he will bring peace, 
an end to distress for his 
faithful people (57: 18,19), and their due 
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inheritance (57: 13c) (cf. 65: 8-16ab). This dualism based on ethical and 
cultic grounds reflects a wisdom influence. 
According to Isa. 57: 13c there is still time for the idolaters to abandon 
their idolatry and join YHWH's true worship (But he who takes refuge in me 
'I= MMITT71 shall inherit the land r'WýMTI and shall have possession of my holy 
mountain "VIP-1-il V-1111). 
The theme of inheritance of land occurs in Isa. 49: 8: Thus says YHWH. - In a 
time offavour I have answered you, on a day of salvation I have helped you; I have kept 
you and given you as a covenant to the people, to establish the land, to apportion the 
desolate heritages MMV MýM In this passage YHWH promises to 
"repopulate and restore the land of Falestine which has been left 4desolate' 
as a result of the Exile" (Whybray, 1975,141). In 57: 13c the inheritance 
of the land is promised not to the whole nation but to a faithful section in 
the community (cf. 58: 12,14; 65: 9). 
Isa. 57: 13c also speaks of the right of the faithful within Israel to meet 
God in his sanctuary (and shall have possession of my holy mountain 
nolp-im V-1111) (cf. 56: 7 where the faithful foreigners will receive the 
same inheritance: these I will bring to my holy mountain "DIP'71) - 
Isaiah 57: 14 
InNI 
* -1 
. =7 7-1-In 
ý%V: )n M-1-177 7-1-FIM 
And he will say, 
ft cast up, cast up, make clear the way. Remove the obstructionfrom my people's 
way. 
The expression 7"T7 IM 'make clear the way' 
is picked up from Isa. 40: 3: A 
voice cri . es out: "In the wilderness prepare the way of 
YHWH -717" 7-11 IM, make 
straight in the desert a highwayfor our 
God", which reflects its exilic Babylonian 
background the 'way' being understood as a road built to convey the 
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returning exiles from Babylon to Palestine (Westermann, 1969,33,36- 
39). 
Isa. 57: 14 is more spiritual than 40: 3 (Fishbane, 1985,289, note 23). The 
'way' which is to be prepared in Isa. 57: 14 is a provision for the faithful in 
the community. It is not a question of a physical return to the homeland, 
but rather of the preparation of the community for its continued 
relationship with God (Westermann, 1969,328; cf. Whybray, 1975, 
209). 
The word ýIcmn 'obstruction' is used in Ezek. 7: 19; 14: 3,4,7; 18: 30; 44: 12 
in an ethical sense (of sin, especially idolatry) and it means 'stumbling block 
leading to iniquity' (Westermann, 1969,328). In 57: 14 the term serves to 
reinterpret in inner-community terms the message of the preparation of 
the way for the faithful. The 'obstruction' which has to be removed is the sin 
of the wicked. 
Isaiah 57: 15 
InV. 7 V. 71-lpl -717 1: )V. 7 MJDI 0-1 -Intý 1-7:: ) -):: ) 
r-Tri-I. man mn-rmw pnvnt tvi-7pi mrin 
For thus says the high and lofty One, who inhabits eternity and whose name is 
'Holy One: 
I dwell in the high and holy place, and also with -him who is of contrite and 
humble spirit, 
to revive the spirit of the humble, and to revive the heart of the contrite. 
There is an emphasis in 5 7: 15 on YHWH's transcendence. The nature of 
YHWH's dwelling place which in Isa. 6: 112 and 33: 513 was believed to be 
in heaven is reinterpreted in 5 7: 15 by means of the addition 'and also with 
Isa. 6: 1: In the Year that King Uzziah died, I saw YHWH sitting on a throne, 
high and 
lofty NVDI 0-1; and the hem of his robefilled the temple. 
"Isa. 33: 5: YHWH is exalted, he dwells on high Ell-in 1: )V. 7. 
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him who is of contrite and humble spirit' (cf - 66: 1 -2). YHWH's transcendency is 
embodied here in his care for the needy. 
Isaiah 57: 16 
n12PN M=ý t6l M-1-IN Mý117ý Ný -): ) 
rl'IC717 'IDN MMUDI ý1011'1 "=ý? 3 T71'1-": ) 
For I will not continually contend, nor will I befor ever angry, 
because the spirit wouldfaint before me and the breaths of life (souls7 
synonym here of V M) that I have made. 
V. 16 continues to expand on the contrast between the fate of the faithful 
and the idolaters made in v. 13bc by reassuring the faithful that they will 
not have to wait much longer before the promised intervention takes 
place. YHWH will not 'contend' forever. 
Isaiah 57: 17 
ý2PXI IMCM -)nE)2p 1172= 1117= 
I was angry because of the iniquity of his gain made by violence, so that I smote 
him, hiding (myjace) when I was angry; 
but he continued (walked) apostate in the way of his heart. 
Verse 1 7a explains YHWH's anger (a reference back to exile; cf. 60: 1 Ob) 
He was 'angry' because of Israel's 'iniquity' which consisted of violent acts 
for profit 172M, that is, plunder (BDB, 130) and he 'smote' them. 
But v. 17b indicates that even after this they have persisted ingoing the 
4way of their own heart' (iný J-ri). Thus, the 
leaders and idolaters are 
portrayed as continuing the kind of activity which caused the exile 
in the 
first place. In 56: 11 the leaders are accused of 
'turning to their own way' 
1ýn cnri-7ý and 'to their own gain' 11=ý- Similarly, in 57: 10, the 
idolaters 
have continued to go their own way 
(you wearied yourse4f because of the length 
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of your (ways) journeys J: )'I'I The leaders are negligent, lazy, drunk 
(56: 9-12), and incompetent to enforce social justice so that the righteous 
continue to perish (57: 1), and the idolaters, engaged in their illicit 
practices, have forgotten their responsibilities to YHWH (57: 3-13a). 
Thus, v. 17b gives an explanation for YHWH's judgement on the leaders 
and the idolaters announced in v. 1 3b (the wind will carry them al off, a breath 
will take (them) away). 
Isaiah 57: 18-19 
I rl "N -11 " :) -1'7 " 
1ý MInM M'7)V. 7NI 7IMNI 77NEMNI 
01'rinvi mlý W-11= 19 
*TTNn-11 771"71 -InN =I-Ipýl P77-1ý 01ý27 
MIýV 
(18) 1 have seen his ways, but I will heal him; and I will lead him and requite 
him and his mourners with comfort. 
(19a) creating thefruit' of the lips. 
b) Peace, Peace, to the distant (far) and the near, says YHWH, and I will heal 
him. 
Textual Notes: 
(19) 'Reading (Qere construct MIýfruit supported by lQlsaa) the Kethib (miý 
fruit). 
Vv. 18-19 turn to the reassurance of the faithful people and their future 
condition following the removal of the 
leaders and the idolaters. 
The expression 4and I will requite him and 
his mourners with comfort' 
rýnxýi *-) wnm cnýVXI alludes to Isa. 
40: 1: Comfort, 0 comfort my people 
-Inr InMD Inr-TD, says your God, which 
is a word of comfort spoken to YHWH's 
people (my people) - 
it is evident from the following chapters that they are 
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the exiles in Babylon. However, Isa. 57: 18b, speaks of 'comforting' the 
righteous. 
The assurance 'Peace, Peace' given by YHWH to the people, 
denotes relief after the oppression of the people by the leaders and 
idolaters. 
The blessing is offered to those who are distant and to those who are near. 
This expression seems to allude to Isa. 3 3: 13: Hear, you who are far away 
[2nPIM-1, what I have done; and you who are near acknowledge my might, 
where tfar away' and 'near' "refer to the Babylonian exiles and the 
community in Judah respectively, as each having an interest in YHWH's 
intended action" (Clements, 1980,268). 
While some commentators have suggested that the expression 'to the distant 
(far) and the near' in Isa. 5 7: 19 refers to the Jews in Jerusalem and the Jews 
scattered throughout the world (Whybray, 1975,211; cf. Watts, 1987, 
263) it is more probable that the reference here is to the peace that comes 
to all righteous men, a peace that will soon be extended to all YHWH's 
purified and faithful people (Polan, 19 8 6,15 8; Smith, 19 9 5,9 5). 
Isaiah 57: 20-21 
ýMTI Xý MPV. 777 ": ) Vlaý M-): ) ED-TV-11 7120 
: tY't1 t: 71 rt 
*Cy)17V-jý -jft7ýX -InN C)IL%7 I%IN 
21 
(20) But the wicked are like the tossing sea, that cannot rest, 
and whose waters toss up mire and mud. 
(2 1) There is no peace, says my God, for the wicked. 
57: 20-21 contains a statement of the destiny of the wicked: they will not 
find peace when YHWH intervenes (cf. 59: 18-20; 63: 1-6; 65: 25; 66: 24) 
V. 21 alludes to Isa. 48: 22: "There is no peace", says YHWH, 'for the wicked" 
0'11727-1ý MIM" "inX CDIýv 11ý. Although it is regarded as a later addition 
(Westermann, 1969,205; Whybray, 1975,134) in its present context 
(48: 20-21, where the exiles are told to leave Babylon and their 
redemption is proclaimed 
by YHWH), it is clear that there were some 
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within the covenant community who were deemed to 4confess the God of 
Israel, but not in truth or right' (Isa. 48: 1). 
1) The evidence of mantological exegesis in the first eschatological 
structural unit, Isa. 5 6: 1 -57: 2 1, is the following: 
a) Learned preoccupation with older prophecy: 
o 56: 1b (mantological exegesis of Isa. 46: 13; 51: 5-8): YHWH's salvific 
intervention. 
56: 2: the criteria/ conditions for participation of all mankind in 
salvation (ethical and religious conduct) (Isa. 5 6: 2b p// Isa. 1: 15 - 16). 
56: 3a, 6,7ab (of Deut. 23: 3-9): admission of foreigners (proselytes) 
into the worshipping community (cf. 6 6: 2 1). 
* 56: 7c, 8 (of Isa. 2: 2-3): all nations come to worship YHWH in the 
temple (cf. 60: 7b; 66: 23). 
9 56: 3b, 4,5 (re -interpretation of Deut. 23: 2 and Lev. 21: 20): admission 
of eunuchs into the worshipping community. 
56: 9-12: denunciation of corrupt political and religious leaders (Isa. 
56: 9 of 55: 1-3; 56: 12 of 5: 11 and 5: 22-23; 56: 1 lcp of 3: 14,5: 8,10: 1 - 
2; 56: 1 lb of 53: 6a) - 
e57: 1b (of Isa. 5 3: 8): the result of negligent leadership is the demise of 
the righteous. 
e 57: 12 (of Isa. 44: 9-20; 47: 12,14,15; and of 1: 29-31; 2: 6-9; 40: 19-20; 
41: 6-7; 42: 17; 45: 16; 46: 12 5-6): weakness of idolatry - reproach of 
those who practise idolatrous cultic activity. 
o 57: 13c (of 49: 8): the theme of inheritance of the land (cf. 58: 12,14; 
65: 9). 
*57: 1 4oc (of 40: 3): the theme of making clear the way. 
*57: 1 8bP -c 
(of 40: 1): the theme of the receiving of comfort. 
*57: 21 1 9ba (of 3 3: 13): the theme of the receiving of peace. 
* 57: 13b, 21 (48: 22): destruction of wicked 
(leaders and idolaters). 
b) Inner~textual exegesis in 5 6: 2b of 5 6: lap. 
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Play on words rilp-12 and =: )V; double entendres: 11"InT, ", r7 pým. 
2) Wisdom themes and vocabulary: 
56: 2a (the literary formula of a blessing: MMIC771 013N 
56: 2bp (cf. 1: 15-16: prayer): Reinterpretation of a cultic practice 
(sabbath) in terms of moral behaviour. 
5 6: 10: The attack upon laziness. 
56: 12: The attack upon drunken leaders. 
5 6: 11 c P: The attack upon the getting of 'unjust gain'. 
57: 1c-2: Death of the righteous is a release from the bleak conditions of 
life. 
57: 13bc-21: Ethical dualism based on moral and cultic grounds: the 
removal of both idolaters and the corrupt leaders (57: 13b; 20-21); the 
end of distress for YHWH's faithful people (57: 18,19: all righteous, the 
distant and the near) and their due inheritance (5 7: 1 3c). 
5 7: 15: Reinterpretation of the nature of YHWH's dwelling place. 
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9: 21 
Isa. 58: 1-59: 21 contains an indictment against the people for their sins 
(ethical and ritual) in the light of YHWH's intervention. The eschatological 
destruction of the wicked and the salvation of the righteous (59: 15b-20) 
is one of the grounds for arguing that this unit has used sapiential 
material, and the re-use of older material is evidence of mantological 
exegesis. 
a) Isaiah 58: 1-14 
Isaiah 58: 1 
MrINtOrl : IP17" DIM= '7WII 
Cry out aloud (literally: in a throat), do not refrain. Lift up your voice like 
a trumpet, 
declare (announce) to my people their transgression, and to the house of Jacob 
their sins. 
Vv. 1-2 form an introduction to Isa. 5 8: 3 -59: 20 and give an account of the 
commission by YHWH to a person to proclaim judgement on Israel 
(Koenen, 1990,887 93; Steck, (1987)1991b, 178). 
The imperative singular of the verb N-1p 4cry out' begins the poem on a 
strong note of proclamation, to announce to Israel her sins. 
This imperative is also found in Isa. 40: 6: A voice says, 'Cry out N'IP'And I 
said, '"at shall I cry N-1P ? 'All people are grass, their constancy is like the flower of 
thefield, which is part of an account of the unnamed speaker's call and 
commission to be YHWH's spokesman, Isa. 40: 1 -11. In vv. 
6-8 YHVVH's 
spokesman is called to proclaim the purpose of 
YHWH which 'stands' over 
all the earthly power (especially the 
Babylonian empire). The 'crying' 
commanded in vv. 6ff. and the preparation of 
the way commanded in vv. 
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3ff. serve the same end, the comforting of the Jewish exiles with the news 
that the time of their suffering is at an end (v- 1)". The tone in Isa. 58: 1 is 
different. It brings an indictment against the people for their sins. 
The exhortation jvjmrrýx 'do not refrain' occurs in Isa. 54: 2: Enlarge the site 
of your tent, and let the curtains of your habitations be stretched out; do not hold back 
": )OMI-ýN; lengthen your cords and strengthen your stakes, which is part of Isa. 
54: 1-10, where Zion is addressed, though not specifically named, by 
YHWH, and she is given a promise of salvation. The situation in Isa. 58: 1 
is not a call for rejoicing but a call from YHWH to a person to 'declare 
(announce) to His people their transgression, and to the house ofJacob their sins'. 
The Hiphil Imperative of the verb : 11-1 combined with the word ýIp 'to lift 
up voice' occurs in the following passages: a) Isa. 13: 2: On a bare hill raise a 
signal, cry aloud t71P In"IM to them; wave the handfor them to enter the gates of the 
nobles, where there is a positive sense seeing in Babylon (the nobles must be 
the Babylonian soldiers, according to Clements; 1980,133) a divinely 
given destiny to conquer Assyria. 
b) Isa. 40: 9: Get you up to a high mountain, 0 Zion, herald of good tidings; lift up 
your voice 7t7)lp "n"'177 with strength, 0 Jerusalem, herald of good tidings, lift it up 
"n"'77, do not fear; say to the cities of Judah, "Here is your God! ", where 
Zion/Jerusalem is addressed with a command to proclaim to the other 
cities of Judah the good news that YHWH has won a victory and He is 
going to bring the exiles to them (4 0: 10 -11). The same expression is used 
in a different context in 5 8: 1 - 2. 
Hanson sees in 58: 1-12 a dichotomy within the nation between two 
groups, one which fasts falsely because it combines the fasting with 
oppression and violence (58: 2-5) (the Zadokite priests) and another 
which would fast in a way pleasing to YHWH by acts of social 
justice 
(58: 6-12) (the visionary disciples of Second Isaiah) 0 975,106-1071 110- 
113). However, on the basis of 5 8: 1 (my people ... the house of Jacob) 
it is the 
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community as a whole who is addressed and no division among the people 
is envisaged. 
Isaiah 58: 2 
112E)T7" ": )'1'7 MIMI 110'171 MI'VOTI '711W 
MT17 Ný 1'177ýN DE)OW MV. 717 Ti7P'12-'It7N '11= 
a) And yet they seek me in prayer and worship day after day and delight to 
know my ways, 
b) like a nation that does righteousness and does notforsake the ordinance 
Oustice) of their God, 
c) they ask of me righteous justice, they delight to draw near to God. 
V. 2 contains a general reference to the people's cultic activity (2acc: they 
seek me in prayer and worship day after day; 2cb: they delight to draw near to God) 
and their search for ethical (2ap: they delight to know my ways; 2boc: like a nation 
that does righteousness) and ritual instruction (2coc: they ask of me righteous 
justice) in what will be pleasing to YHWH so that they can do it and he will 
manifest his saving presence to them. 
Ironic overtones prevail in v. 2 as the pleasure the people find in their 
practices later becomes their condemnation in v. 3b. They superficially 
appear pious and God-fearing. Their pursuit of YHWH is, in fact, a pursuit 
of their own pleasure. In effect, the people do not 'know YHWH's ways', that 
is, there is a contrast between the ways of the people (what they 
understand to be justice and righteousness) and the ways of YHWH (the 
concept of justice and righteousness that He wants). The same theme, 
though expressed differently, occurs in the following passages: 
a) Isa. 42: 24: Who gave up Jacob to the spoiler, and Israel to the robbers? Was it not 
YHWH, against whom we have sinned, in whose ways they would not walk 
71ý-11 IMX-týý, and whose law M-11M they would not obey?, which is part 
of "a disputation speech" as shown 
by the use of interrogative who (vv. 
19a, b; 23; 24a) (Westermann, 1969,109). The question in v. 24 
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establishes that YHWH was responsible for the present miserable state (the 
affliction by the Babylonians) of the blind, here unmistakably identified as 
Israel and Jacob, but that this display of YHWH's anger was the result of 
Israel's sin, her disregard of His commandments (they did not walk in YHWH's 
ways and they did not obey to His law) and not of YHWH's malevolence or 
indifference. 
b) Isa. 5 5: 8 - 9: (8) For my thoughts are not your thoughts, nor are your ways my ways 
": )*-1'7 says YHWH (9) For as the heavens are higher than the earth, so are 
my ways higher than your ways M: )": )-1"7 ": )"1'7 and my thoughts than your thoughts, 
where the word 1-1-1 'way' in the plural is used in ethical content (vv. 6-9). 
A theological dualism (contrast between God and man, between the 
Creator and His creation) is expressed in vv. 8-9 (Gammie, 1974,358). 
Isa. 58: 2-3a is a parenthetical description of the outward righteousness of 
the community, a people who lament that their practice of fasting is 
ineffectual and secures no response from YHWH, because they do not 
fulfil YHWH's will concerning the practising of justice and righteousness. 
Verse 2b describes a righteous and just nation 
(:: TJ7 Rý LOEMW M. 717 Mp12-1VN 'that does righteousness and does not 
forsake the ordinance of YHWY) suggesting that the inauthentic pursuit of 
YHMTH is rather a forsaking of YHVvrH. Despite their outward religious 
observances there is only apparent, not actual, commitment to righteous 
action and to obedience to YHWH's commandments. There is an indirect 
reference in v. 2b to the exhortation to right action, similar to the previous 
structural unit (56: 1 a). Koenen has pointed out that the expression MpI2 
MV11.7 'do righteousness' occurs only in Isa. 56: 1 and 58: 2 in the Old 
Testament (1990,13). In 58: 6-14 the detailed implications of what it 
means to 4 do righteousness "i7p'12 and .. justice LOEMn' 
in v. 2b are given. 
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Isaiah 58: 3-4 
17-7n Rýl 1=7= In-=7 n-JR-1 R, -)l IM 77ný ' 
rnM-IN2nn 0:: )n2 01"M IT7 
Inl2n M2nj IM 4 
*M: )ýIp 01-1n= V-MJMý MTIM 
(3) Why do wefast, but you do not see? K'hy do we humble ourselves, but you 
do not notice? 
Behold (look), you occupy yourse4f with your own business (literally: that in 
which you take delight) on yourfast-day and oppress (literally: you drive to 
work) all your workers. 
(4) Behold (look) youfastfor strife and contention and to strike with a wicked 
fist. 
Fasting like yours today will not make your voice be heard on high. 
The main theme of Isa. 58: 1-12, fasting, is now introduced in v. 3. The 
fasting is a specific example of the people's attempts to put into practice 
what they understand to be YHWH's wishes. 
In v. 3a the people (the house of Jacob) cluestion YHWH as to why He is 
lacking in a knowledge of their acts of fasting and humility. The response 
they receive is twofold: a) repudiation of their present fasting practices 
which are lacking moral behaviour and social justice (vv. 3b-5), and b) 
definition of a positive fasting in terms of moral behaviour and social 
justice (vv. 6-12). 
The verb 'M17 'to oppress, to humble' linked to the noun M: 2 as object occurs 
in Isaiah elsewhere only in Isa. 58: 5 (BDB, 111. -MV, p. 776, Piel n. 4). 
It is found however in Lev. 16 and 23: 24-32, two texts which deal with 
fasting and cultic-ascetic practices. In Lev. 23: 24 it is recorded that 
4trumpet blasts' (111: )T) were sounded on the day of Atonement and the 
people were required to 'deny themselves (fast)' 0: )'1r1VJE2-M tonn= 
(cf. 
16: 31; 23: 277 32; 16: 29), so as to be purified on their sins (16: 30) and to 
cease totally from work on that 
day 0 6: 2 9,2 3: 2 8,3 1). Moreover, during 
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this day Aaron officially confessed all the people's sins and transgressions 
(MMOT7-ý: )17ý VTIUM-ý: )-MX17 16: 2 1). 
According to Fishbane, the Pentateuchal legal materials dealing with rules 
and regulations of the day of Atonement thus serve as the linguistic and 
ideological matrix for their inversion and reapplication in Isa. 58: 1-12 in 
terms of social justice. However, Isa. 58: 1-12 does not reject the fasting. 
On the contrary, the text "delineates the true, social- spiritual meaning of 
the cultic act of fasting" (198 5,30 5,30 7). The fact that a higher value is 
put on ethical actions compared to the cultic ones is an expression of the 
decidedly enlightened intellectualism of the mantic wisdom (von Rad, 
19727188). 
The double use of Irm at the beginning of vv. 3b and 4a displays the reasons 
why YHVVH does not recognize Israel's practices: 'they occupy themselves 
with their own business on theirfast-day', 'they oppress their workers', and 'they 
fastfor strife and contention and to strike with a wickedfist' (4a) (Folan, 1986, 
196). 
Their fast-days were characterized by 'strife' and 'contention'. They even 
resort to physical violence. 
The expression 'to strike with afist' ýI= M= is found elsewhere in the Old 
Testament in Exod. 21: 18 (When individuals quarrel and one strikes the other with 
a stone or fist so that the injured party, though not dead, is confined to bed .. ). The 
meaning in Isa. 58: 4 is that they have missed the true "goal of what 
fasting should accomplish by proliferating wickedness" (Polan, 1986, 
19 8), as it is shown from the combination of the word ý1'st' with the word 
17CM 'wickedness'. 
In v. 4b Israelites are told that they fast in a manner which 
does not enable 
their 'voice to be heard on high' by YHWH. 
It has been noted by Steck (1991e, 213) that Isa. 58: 4b alludes to 
Isa. 
1: 15: "en you stretch out your hands, I will hide my eyes 
from you; even though you 
make many prayers, I will not 
listen 17=7 '1=1K- your hands are full of blood, which 
is part of Isa. 1: 10-17 which points out to 
the people the correct way to 
139 
serve YHWH. YHWH neither requires nor requests cultic sacrifice and 
false festival observance. He requires moral behaviour and social justice. 
Isa. 1: 15 explains YHWH's unwillingness to endure the people's cultic 
practices and His refusal to respond to their prayer Q will not listen): it is 
because of their 'hands' which are full of 'evil doings' (v. 16). 
Although Isa. 58: 4b describes why YHWH does not accept Israel's practice 
of fasting it reflects the same re -interpretation of cultic practices in terms 
of moral behaviour and social justice, as in Isa. 1: 10-20. 
Isaiah 58: 5 
lViE2 COIN rIM7 01" IMIMMX 012 '77"' 'i7T: )'i7 
*M-M-)ý 112-101-11 012-WIPM MTý71 
Is this thefast that I choose, a day when a person humbles oneseýf? 
Is it to bend down one's head like a rush and to spread out (to lie upon) 
sackcloth and ashes? 
Do you call this afast and a day acceptable to YHWH? 
The function of v. 5 is to show that the authenticity of the fast-day and the 
practices carried out on it are questionable. Both their wicked deeds of vv. 
3b-4b and the traditional acts of v. 5b are not what YHWH chooses. The 
questions posed in v. 5 await answers in the following verses. 
The question in 58: 5a is parallel with that of YHWH's attitude to the 
formal observance of sacrifice expressed in Isa. 1: 11: What to me is the 
multitude of your sacrifices? says YHWH..., which does not state that "the cult 
had no place in true religion, but rather that it could not be used to secure 
YHWH's protection and blessing in contradiction to man's sin" (Clements, 
1980733). 
V. 5b gives account of the hypocrisy of people's acts during the fasting. 
The word J=it 'rush' shows the inward humility which is 
described as 
genuine fasting. 
'Sackcloth' PV is the symbol of mourning and humiliation (BDB, p. 9 74). 
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While Israelites externally show signs of being contrite (5b) their other 
deeds (3b-4b) expose their lack of true sorrow . Their wicked deeds of 
vv. 3b-4b and the hypocritical present fasting practices of v. 5b are not 
what YHWH chooses (a day acceptable to YHWH) nor are they to be called a 
fast. 
Isaiah 58: 6 
IMIMMN 012 77T WýM 
MOM rll'IýR 'IrIM 17V. 7'1 nl: 12'IM ME) 
TrIM 0-)V. 7! Dr7 0-1212-1 MýV. 71 
Is not this thefast that I choose, 
to loosen the bonds of wickedness, to unfasten the thongs of the yoke, 
to setfree the oppressed, and break every yoke? 
Vv. 6- 12 constitute the -second response to the question raised by the 
people in v. 3a, and consist of instructions concerning the kind of 
behaviour that could make fasting acceptable to YHWH (vv. 6-7,9b -I Oa), 
and which will enable them to participate in the era of salvation (vv. 8-9a, 
10b-12). 
In v. 6ff. the first form of the fast that would be acceptable to YHWH is 
described and it has in it none of the customary observances. It consists in 
the rescue of the 'oppressed'. 
The expression 'to loosen the bonds of wickedness, to unfasten the thongs of the yoke' 
I where the repetition of the word 17VJI -1toln rillaN -IMM 17VJI M=21M MM, 
calls for reflection upon its prior use in v. 4a, shows "the movement in the 
passage from an old mode of behaviour to a new one abolishing 
wickedness" (Folan, 1986,208). In v. 6b the word rtm is parallel to the 
word MUM 'yoke', and this combination is found only 
here and in Isa. 58: 9. 
The latter is also parallel in v. 6c to the word C11212-1 'oppressed', which is 
the passive participle of the verb r2-1 
'to crush', and it is used 
metaphorically of weak and oppressed persons. 
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The idea of protection of 'the oppressed' is found Isa. 1: 1 7bc though the 
vocabulary is different: rescue the oppressed r1n17 1-17.7M (literally: set right the 
ruthless, but read as passive with BHS: the oppressed), defend the orphan, plead 
for the widow, where one of YHWH's instructions to Israel for proper service 
is moral behaviour (1: 16 A 7a. b(x) and social justice. 
Social injustice was always present in Israel and it has been condemned in 
other places in the book of Isaiah (cf. 3: 13-15; 10: 1 -4; 5: 8-24). However, 
the re -interpretation of cultic practices (here fasting, Lev. 16; 23: 24-32) 
in terms of social justice and ethical behaviour is the result of wisdom 
influence (cf. Prov. 15: 8: The sacrifice of the wicked is an abomination to YHWH, 
but the prayer of the upright is his delight; 15: 2 9: YHWH isfarfrom the wicked, but he 
hears the prayer of the righteous; 17: 1: Better is a dry morsel with quiet than a house 
full of sacrificial meat with strife -M'II-'r7=T; 
21: 3: To do righteousness andjustice is 
more acceptable to YHWH than sacrifice; 21: 27: The sacrifice of the wicked is an 
abomination; how much more when brought with evil intent; Sirach 34: 23-27: (23) 
The Most High is not pleased with the offerings of the ungodly, nor for a multitude of 
sacrifices does heforgive sins. (24) Like one who kills a son before hisfather'S eyes is 
the person who offers a sacrifice from the property of the poor. (25) The bread of the 
needy is the life of the poor, - whoever deprives them of it is a murderer. (26) To take 
away a neighbour's living is to commit murder; (27) to deprive an employee of wages is 
to shed blood; 3 5: 51 8-9: (5) To keep from wickedness is pleasing to YHWH, and to 
forsake unrighteousness is an atonement. (8) The offering of the righteous enriches the 
altar, and its pleasing odour rises before the Most High. (9) The sacrifice of the 
righteous is acceptable, and it will never beforgotten) 
(von Rad, 1972,186-189; 
cf. Davidson, 105). The re -interpretation of cultic practices 
in terms of 
social justice and ethical behaviour is found in the 
book of Isaiah in Isa. 
1: 10-17; 56: 3-7,66: 3: sacrifice; 56: 2,58: 13: sabbath; 57: 15,66: 1-2: 
YHWH's dwelling place. 
The exegesis in 58: 1-12 is aggadic of a 
legal traditurn (Lev. 16; 23: 24-32) 
and not mantological 
(Fishbane, 1985,304-306). 
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Isaiah 58: 7 
M": l R",: In o"Illin ooln=l JnMý : 117'1ý CIE) RIýTil 
IM01=1 C3'117 MR"In"M 
Is it not to share your bread with the hungry, and bring the homeless poor into 
your house; 
when you see the naked, to cover them, and not to hide yourse6(from your own 
flesh ? 
In verse 7 the second form of the fast that would be acceptable to YHWH 
consists in 'the sharing of bread with the hungry', clothing of 'the naked', and 
housing of 'the homeless poor' people. These pleas for personal concern for 
the people in need occur nowhere else in the book of Isaiah. 
Similar obligations for social provision to those in need are found in Isa. 
1: 1 7c: defend the orphan, pleadfor the widow, where the case of people in need, 
such as orphans and widows, is displayed as an illustration of the way of 
serving true religion. 
The instruction in v. 7 concludes with a final call for a personal giving of 
the self to any person in want among human beings. According to Folan, 
"it seems anticlimactic to have a reference to caring for your own flesh or 
kinfolk after the preceding cola have stressed an all-encompassing 
concern for the hungry, the wandering, and the naked" (1986,209-210). 
Therefore the word -iv. 7:: tflesh (human beings)' is equivalent here to the 
expression 'allflesh' referring to all humanity. 
Isaiah 58: 8-9a 
rin2ri -1111in 7MINI 7-11ýt -IrTC7: D 17P: I" TN ' 
+JEMN'l Mlliýl ll=: ) jp-7ý: J-)Dný 7ý-M 
-InN'll 171V. 7rl 'M17" N-Iprl TN 
9a 
(8) Then your light shall breakforth like the dawn, andyour 
healing will spring 
up quickly, 
your deliverance will go 
before you, the glory of YHWH will be your rear- 
guard. 
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(9a) Then you shall call, and YHWH will answer, you will cry outfor help, and 
he will say, 'Here I am'. 
The reward of the authentic fast, the redemptive coming, is described in v. 
8a in terms of the image of 'light breaking forth like the dawn' and from that 
there comes Israel's 'healing' which 'springs up quickly'. 
'Light' as a metaphor for the saving action of YHWH is used also in Isa. 9: 1 
(NRSV 2): The people who walked in darkness have seen a great light '11R; those who 
lived in a land of deep darkness - on them light -111ý has shined, which is part of the 
promise of the birth of an heir to 'the house of David' who will bring 
salvation and greatness to Israel. In Isa. 58: 8, however, the salvation of the 
people depends on their true fasting which consists in moral behaviour, 
social justice, and benevolence to the needy (3b- 7). 
The link between the promise of salvation and the observance of true 
religious practices alludes to Isa. 1: 19-20: (19) If you are willing and obedient, 
you shall eat the good of the land; (20) but ifyou refuse and rebel, you shall be devoured 
by the sword; for the mouth of YHWH has spoken, which is a conditional promise 
of salvation (act- consequence relationship) following the instructions for 
proper service of YHWH (1: 10 - 17). 
In v. 8b the parallel character of '71= and p12 shows the sense of p72 to 
be salvific instead of moral as seen in 58: 2 (Rendtorff, 1984,313; Koenen, 
19907 1017 n. 249). 
4 The expression your deliverance goes before you 7"Mý 7L)i7, the glory of YHWH is 
your rear-guard 7)mX'1' is reminiscent of Isa. 52: 12 
(Koenen, 1989,255- 
258; cf. Hanson, 1975,108): Foryou shall notgo out in haste, andyou shall not 
go in flight; for YHWH will go before you 7ý77, and the God of Israel will 
be 
your rear-guard 0: )MORn, where the return 
from exile is envisaged as a new 
exodus and draws on the language of the exodus tradition 
(Exod. 12: 11; 
13: 21-22; 14: 19-20; Deut. 1: 30-33; 16: 3) (Whybray, 1975,168; 
Westermann, 19697 253), where YHWH had guided and protected the 
Israelites in their flight from Egypt. In Isa. 58: 8b, however, there 
is no 
such specific context of return 
from exile (new exodus). 
144 
In v. 9a the salvific character of YHWH's answer to the people's prayer 
(you shall calL. -you will cry outfor help) is the assurance of His presence and 
guidance in life. 
V. 9a(x 'you shall call, and YHWH will answer' M317" 'MM"I R'Ipn seems to allude 
to the following passages: 
a) Isa. 3 0: 19: Truly, 0 people in Zion, inhabitants of Jerusalem, you shall weep no 
more. He will surely be gracious to you at the sound o our cry jP17T; when he hears it, ! fy 
he will answer 7317, which is part of a general promise of salvation. In v. 19 
"the assumption behind the promise is that the hoped-for renewal has 
been long delayed, but will now surely come" (Clements, 1980,250). 
b) Isa. 41: 17: When the poor and needy M'13T1. MW71 EY"317M seek water, and there is 
none, and their tongue is parched with thirst, I YHWH will answer them 
M17N 7777" "ýN, I the God of Israel will not forsake them, which is part of a 
promise of salvation, 41: 17-20, referring to the return home of the exiles 
through the desert. V. 17 is a promise of miracles by YHWH to help the 
'poor and needy' to endure the difficulties of the journey. 
In these passages the salvation is described as a "state of bliss" (the phrase 
employed by Westermann, 1969,339). In Isa. 58: 9, however, the 
perspective is different: the answering of people's prayers presupposes 
their care for the hungry and 'homeless' (58: 7). 
Isaiah 58: 9b-10 
+11WIM71 I=N 
MýV MUM 7: )Inn -l"Orl-EIN 
17": IV. 7rl M17D VEM 7VEDD 
+wnri2n 7nýnw 
7-iiN 7v. 7r7m r7 
(9b) Ifyou remove the yokefrom among you, the pointing of thefinger, the 
speaking of wickedness. 
(10) and ifyou offer (bring out) yourseýf to the 
hungry, and satisfy the desire 
of the afflicted, 
then your light shall rise in the 
darkness, andyour gloominess be like the noon. 
145 
Isa. 58: 9b- 12 uses similar terms in speaking of social obligation and is 
identical in form to 58: 6-9a, being a conditional promise of salvation. Vv. 
9b- I Oa present the conditions on which YHWH7s promise of salvation will 
act (vv. 10b-12): a call to remove the yoke from among them, and two 
examples of oppressive yokes: interpersonal moral iniquities (the pointing of 
thefinger (in token of scorn) and the speaking of wickedness). 
The verb "110 6to put away, to remove' is found in Isa. 1: 16: Wash yourselves; 
make yourselves clean; remove 11"07 the evil of your doings from before my eyes; 
cease to do evil, with the same meaning, that is, exhortation to the cessation 
of the people's immoral behaviour. 
The expression 'pointing of the finger' 17M2N MýV is a sign of contempt and 
occurs nowhere else in the book of Isaiah; however a similar expression 
occurs in Prov. 6: 13 to describe a gesture of contempt: (12) A scoundrel and a 
villain goes around .. 
(13) winking the eyes, shuffling the feet, pointing the fingers 
1'1r1V. M2N: 1 771n, (14) with perverted mind devising evil, continually sowing discord. 
V. 1 Oa expands and broadens the call to 'share bread with the hungry' (58: 7a) 
to give now more than bread -'to offer (bring out) yourseýf to the hungry, and 
satisfy the desire of the afflicted' (inner-textual exegesis). 
58: 10b-12 announce the results of the conditional statements of 58: 9b- 
I Oa. It is a promise of salvation. 
The light imagery is brought back from v. 8a. The light breaking forth at 
dawn in v. 8 moves to its full display of brilliance at noon in v. 1 Ob. 
Isaiah 58: 11 
7C7E)D M72M= 17"MV71 *7"nrl 171'17" 7MI 
rn rr'm rLrn fl7171 
ol'I * Wn 
YHWH will guide you continually, and satisfy you in scorched regions, 
and make your bones strong. 
And you shall be like a watered garden, 
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and like a spring of water, whose waters neverfail. 
Verse 11 a describes YHWH's salvific action towards the people: He guides 
"I i IM7 satisfies 17MC7, and makes strong rýrl 
The expression 'YHWH will guide you continually' 71MI M771 7M seems to 
allude to Isa. 42: 16: 1 will lead 'Irl: )ý77 the blind by a road they do not know, by 
paths they have not known I will guide them I will turn the darkness before 
them into light, the rough places into level ground, which is a promise of salvation 
by YHWH to the returning exiles who are in a hopeless state. V. 16 
promises that YHWH will protect them in their journey. 
The salvific guidance of YHVvTH in 58: 11 presupposes care for 'the hungry 
and the afflicted' (58: 1 Oa). 
Verse I lb specifies a new aspect of the salvific promise YHWH offers. It 
speaks of the blessings by means of different images of water. Israel will be 
'like a watered garden, and like a spring of water, whose waters neverfail'. 
The expression 10"n N21? Z 'spring of water' seems to allude to Isa. 41: 18: 1 will 
open rivers on the bare heights, andfountains in the midst of the valleys; I will make the 
wilderness a pool of water, and the dry land springs of water O"n 'IN21n, where 
YHWH promises to protect the returnees from exile with salvific miracles. 
In Isa. 58: 1 1b, however, is the fulfilment of the conditional framework of 
doing justice and righteousness, a framework provided by vv. 9b- I Oa (cf. 
Isa. 1: 19: the act-consequence pattern). 
Isaiah 58: 12 
Mnlprl "IMIn 0ý117 MIM-IM Inn I= 
+ -7ý 
MM"M =7n *rl: 2V 
Your ancient ruins shall be rebuilt (literally: and they shall build your 
ancient ruins); you will raise up thefoundations of many generations, 
and you will be called the repairer of the breach, the restorer ofpaths in which 
to dwell. 
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The images of salvation by YHWH are completed in v. 12. Corresponding 
to the inward vitality of Israel will be the outward renewed prosperity of 
her land: 'your ancient ruins shall be rebuilt; you will raise up thefoundations of many 
generations'. The concern for the restoration of Zion in 58: 12 is taken up 
from Isa. 5 2: 7 - 10 and it becomes one of the elements of the eschatological 
expectation in all the structural units of Isaiah 56-66 (cf. 57: 13c; 
60: 10713; 62: 7) 
in v. 12b significant names are pronounced upon the people. The pattern 
of giving of a new name (ý Xnp) is also found in Isa. 60: 14b, 61: 3c, 
62: 2b7 62: 4b7 62: 12 and symbolizes "both a change in the people and the 
entry into a new era of salvation" (Polan, 1986,222-223). The syntactical 
pattern of giving of new names in Isaiah 7-8 is different (Isa. 7: 14: and 
shall name him Immanuel, InD X'1P; 8: 3: name him Maher-shalalhash-baz MV. 7 
Isaiah 58: 13 
"VIP 01"M 112MM MC717 nMVJn M"On-OR 
=: )n lilliol Vllpý =7 MMVý rlM-Ipl 
*7=1 IM71 12V7 N12nn 7": D'1'7 MVIM IrI'7M: )I 
Ifyou draw back yourfootfrom the sabbath, from doing your affairs on my 
holy day, 
and (ifyou) call the sabbath a delight and the holy (day) of YHWH honourable, 
and (i)) you honour it by not doing your own ways and occupying yourseýf with 
your own affairs or speaking empty words, 
Isa. 58: 13-14, is consistent with the preceding verses in structure as a 
conditional promise (from protasis in v. 13, initiated by ON and to apodosis 
in v. 14, initiated by TN)7 in tone as an exhortation, in subject matter as 
concerned with a religious institution, in this instance the sabbath, and 
in 
its attitude. Here traditional forms of sabbath observance are re-affirmed 
but this customary practice is re-interpreted with an apparent social 
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dimension, contrary to Westermann who believes the opposite (19692 
340-341). 
In view of this it is unlikely that the radical reinterpretation of fasting in 
terms of social justice in 58: 3-12 is to be taken as an attack on the official 
cult whose adherents' words are quoted in 58: 3a, as Hanson has argued 
(I 975ý 108,109-110). Rather it constitutes a powerful plea to preserve 
the ethical motivation of religious observance. 
The character of verses 13-14 resembles that of 56: 2,4b7 6b where the 
sabbath is re-interpreted in accordance with the criteria set out in 56: 1a: 
maintain justice, and do what is right. In 58: 13-14 a high degree of value is 
placed on the proper observance of the Sabbath as well as on the practice 
of social justice. According to Smith, "the demand for Sabbath observance 
may have had a social impetus at its roots, since (according to Deut. 5: 12- 
15) the Sabbath was intended as a day of rest from work. This would 
correspond well with the charges in 58: 13-14 that the people are doing 
business on the Sabbath" (1995,113). Isa. 58: 13 placing Sabbath side by 
side with its appeal for social kindness stresses the humane aspect of a 
labour-free day (Muilenburg, 1956,684; cf. Barre, 1985,96). 
Isaiah 58: 14 
r-ltý 'Irlln=-ý17 77177'1-ý17 =Mrl TN 
*"1=7 MM"' "S ": ) 7"Mtý MP17" rlýM 7"MýMVM 
then you shall take delight in YHWH, and I will make you ride upon the 
heights of the earth, 
and I willfeed you with the heritage ofJacob yourfather, because the mouth 
o YHWH has spoken. ýf 
The promise of salvation is expressed in a series of phrases: and I will make 
you ride upon the heights of the earth, I will feed you with the 
heritage of Jacob your 
father, which imply undisturbed possession of the 
land and the people's 
partaking of the produce of their 
land (cf. 62: 8-9). 
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The expression 'I will make you ride upon the heights of the earth' 
rIX JIMM-7i occurs nowhere else in the book of Isaiah, but it 
is re-used here from Moses' song in Deut. 32: 9,13 where the people are 
told of the past benefactions that 'Jacob was YHWH's own portion lrlýMY and 
that YHWH 'set him atop the heights of the land, andjed him with produce of thefield 
rltý ")r11n="%7 In Isa. 58: 14, however, these benefactions have 
an eschatological character; they are set in the future. In addition, 58: 14 
refers to the land as the inheritance of the people, not the people as 
YHWH's inheritance. "Such a transformation fully accords with the 
pervasive post-exilic concern with return to the land, with the added 
factor that true Sabbath observance is the key to sustained tenure there" 
(cf. Neh. 13: 15-18 and Ezek. 20: 12 where the profaning of the Sabbath is 
regarded as principal reason for Judah's downfall and thus its proper 
observance as vital for the right relationship between YHWH and Israel) 
(Fishbane, 1985,478-479). 
The expression 'I will feed you with the heritage of Jacob your father' 
7-1=N =pir ri. ým 7'1ný: Dwm seems to allude to Isa. 49: 8: Thus says YHWH: In 
a time offavour I have answered you, on a day of salvation I have helped you; I have 
kept you and given you as a covenant to the people, to establish the land, to apportion 
the desolate heritages MýM, where YHWH promises to repopulate and 
restore the land of Palestine which has been left desolate as a result of the 
exile. In Isa. 58: 14, however, there is no reference to 'desolate' heritages. 
Isa. 58: 14 expresses YHVVTH's promise for the people's partaking of the 
produce of their land (cf. 62: 8-9). 
The formula 1: 11 MIMI 'IE) ": ) 'because the mouth of YHWH has spoken' gives 
these verses the appearance of a prophetic oracle. It is an indication of 
mantological exegesis in vv. 13-14, and points to the re-use of an older 
prophecy which is going to be fulfilled (Fishbane, 1985,477-478). 
The 
same formula is also found in Isa. 1: 20b: . -for the mouth of YHWH 
has spoken 
-In-T rill-ir -s ',: ), which is the closing phrase of Isa. 1: 10- 19 
(vV. 10- 17: 
reinterpretation of traditional cultic observances 
in terms of moral 
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behaviour and social justice; vv. 18-19: conditional promise of salvation) 
and 40: 5 (closing phrase of the promise of the return of the exiles). 
The investigation of words, expressions, ideas and themes in Isa. 58: 1-14 
within the rest of the book of Isaiah showed that most of its vocabulary is 
found nowhere else in the book of Isaiah. However in structure as a 
conditional promise of salvation and in subject matter as concerned with 
religious institutions (radical reinterpretation of fasting in terms of moral 
behaviour and social justice, and Sabbath in terms of social concern) Isa. 
58: 1-14 is parallel to Isa. 1: 10-20 (reinterpretation of sacrifices and 
customary cultic observances in terms of moral behaviour and social 
justice). 
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Isaiah 59: 1-21 
Isaiah 59: 1-2 
*17lnV. 7?: ) IýTX TMIM: )-Xýl 17"C777n 7777"'T' 7712p-Xý 11-7 
'ri 2 
rr'nri 
(1) See (behold), YHWH'S hand is not too short to save, nor his ear too dull to 
hear. 
(2) Rather, your iniquities have made a separation between you andyour God, 
and your sins have hidden hisfacefrom you, so that he does not hear. 
59: 1-2 forms an appropriate sequel to the promise of chapter 58, on the 
basis of its conditionality by affirming that when disaster occurs it is due 
not to YHWH's inadequacy but to his people's sin. This creates an act and 
consequence relationship between the malpractice of the people and the 
absence of salvation (von Rad, 1972,124-137). 
59: 1-8 develops themes, terms and concepts from 58: 6-14 (inner-textual 
exegesis). In 58: 4b the people are told that the kind of fasting that they are 
practising, that is, without a context of social justice, will not make YHWH 
hear their voice. This theme is developed in 59: 1-2 which states that 
YHWH's inactivity is not due to his inability to hear (v. 1), but because the 
sins of the people have caused him to turn away and not hear (v. 2) 
(Smith, 1995,115). 
The complaint about YHWH's apparent indifference is centred on two 
anthropomorphic features in v. 1: his hand which does not save and his 
ear which does not hear. By means of these features the relationship 
between the absence of salvation and the withdrawal of attentiveness on 
the part of YHWH is revealed. 
The expression 6 YHWH ps hand is not too short to save 
j7, iV. 7j-, Tn occurs in Isa. 50: 2: (a) Why was no one there when I 
came? Why did no one answer when I called? 
(b) Is my hand shortened, that it cannot 
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redeem M'Mn "T' 1112P "112PTM Or have I no power to deliver? (c) By my rebuke I 
dry up the sea, I make the rivers a desert; (d) theirfish stinkfor lack of water, and die of 
thirst, which is YHWH's assertion of the all-sufficiency of His power (2b), 
referring to His earlier great deeds at the time of Exodus (2cd), to redeem 
his people. In v. 2a YHWH accuses the exiles of failing to respond to him 
when He 'came' and 'called' and this caused their handing over to the 
Babylonians (v. 1). 
V. 2 comments on what precedes. Sinfulness has brought about the 
situation of v. 1. The problem lies not in any limitation of YHVv7H's power. 
it is the result of people's 'iniquities' and 'transgressions' which have raised a 
barrier between themselves and YHWH. 
The theme of Israel's 'iniquity' causing a rupture between her and YHWH, 
and, consequently, a separation from YHWH14 seems to allude to the 
following passages: 
a) Isa. 1: 4-5: (4) Ah, sinful nation, people laden with iniquity 1117, offspring who do 
evil, children who deal corruptly, who have forsaken YHWH, who have despised the 
Holy One of Israel, who are utterly estranged! (5) Why do you seekfurther beatings? 
Why do you continue to rebel? The whole head is sick, and the whole heartfaint, where 
it is stated that the military defeat and humiliation when the Assyrians 
conquered Judah and Jerusalem was a direct result of the people's own sin 
and moral corruption. In this case, punishment, that is, a non-saving 
action by YHWH, because of the people's sin implies a separation in their 
relationship. 
b) Isa. 42: 24-25: (24) no gave up Jacob to the spoiler, and Israel to the robbers? 
Was it not YHWH, against whom we have sinned IýW)M, in whose ways they would not 
walk, and whose law they would not obey? (25) So he poured upon 
him the heat of his 
anger and the fury of war; it set him on fire all around, 
but he did not understand; it 
burned him, but he did not take it to heart, which expresses the 
idea that YHWH's 
14 cf 56: 3-8 where eunuchs and 
foreigners are reassured that as long as they practise 
justice and righteousness (v. 1), they will not separated 
(ý-IM) from YHWH (v. 3). 
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permission for the affliction of His people by the Babylonians was caused 
by the sins of Israelites. 
c) Isa. 50: 1: Thus says YHWH. - Where is your mother's bill of divorce with which Iput 
her away? Or which of my creditors is it to whom I have sold you? No, because ofyour 
sins 1117 you were sold, and for your transgressions DOE) your mother was put away, 
where, although YHWH does not deny that He separated himself from His 
people causing their handing over to the Babylonians, He affirms that the 
responsibility for this rests upon Israel's 'sins' and 'transgression'. 
The theme of YHWH's 'hiding' himself because of the 'sins' of the people 
alludes to Isa. 1: 15 although the vocabulary is different: When you stretch out 
your hands, I will hide my eyes from you M= "Y117 Crý17K- even though you make 
many prayers, I will not listen; your hands are full of blood, which refers to the 
separation between YHWH and Israel Q will hide my eyes from you .... I will not 
listen) because of their perpetration of crimes of violence and of evil- 
doings (1: 16ba). Isa. 59: 2b-3a is strongly reminiscent of Isa. 1: 15 ((2b) 
your sins have hidden his face from you, so that he does not hear. (3a) Because your 
hands are defiled with blood, and yourfingers with iniquity). 
Isaiah 59: 3-8 
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(3) Because your hands are defiled with blood, and yourfingers with iniquity; 
your lips speak lies, your tongue utters injustice. 
(4) No one pleads in courtjustly, no one enters into con troversyfaithfully. 
They rely on emptiness, speak vanity, conceive mischief and bringforth 
iniquity. 
(5) They hatch adderseggs, and weave the spider-threads; 
he who eats their eggs dies, and the pressed (egg) hatches out as a viper. 
(6) Their threads will not become clothing, they will not cover themselves with 
their works. 
Their works are works of wickedness, and deeds of violence are in their hands. 
(7) Theirfeet runfor harm (injury), and they rush to shed innocent blood. 
Their thoughts are thoughts of iniquity, devastation and destruction are in their 
highways. 
(8) They do not know a way ofpeace, and there is nojustice in their courses 
(of life). 
They have made theirpaths crooked (twisted)for themselves, no one who walks 
in them (literally: in it) knows peace. 
By the repetition of the particle IM in the beginning of v. 3 the causes for 
the withdrawal of YHWH's saving presence, the sins of the whole people 
(not of a group within the community, as in chapter 57), are specified, as 
it is shown from the pronominal suffix Mn- (vv. 2-3) (a direct address to 
the hearers), and the third masculine plural verbal forms and suffixes Orl- 
/0- (vv. 4-8) (the description of their sins). The 'hands defiled with blood' and 
the ýingers with iniquity' in v. 3a prevent 'YHWH'S hand' from saving in v. 1 a0c. 
The expressions 'your hands are defiled with blood' DIM 1ýýM =YIEM and the 
similar ones 'deeds of violence are in their hands' ISTIEMM Onn 
ý17M (v. 6bp), 
'their feet run for harm (injury), and they rush to shed innocent blood' 
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np3 on IE)vjý iný (v. 7a) allude to the following 
passages: 
a) Isa. 1: 15: When you stretch out your hands M: Dn! O: ), I will hide my eyes from you; 
even though you make many prayers, I will not listen; your hands are full of blood IXý? Z 
b) Isa. 1: 21: How the faithful city has become a whore! She that was full ofjustice, 
righteousness lodged in her -but now murderers!, which is part of Isa. 1: 21-23 
where the corrupt state of Jerusalem is described. V. 21 refers to the city's 
former state of righteousness and her present state of corruption as 
indicated by the presence of murderers within her. 
Likewise, in Isa. 59 the crimes of violence appear to be committed by all 
the people, and there is no evidence that those attacked are "the defiled 
cult community" (Hanson, 19 7 5,12 0,12 1), because the context is not the 
ritual irregularities but the moral and social corruption and the 
uncontrolled progress of injustice (vv. 3-8). The second person masculine 
plural pronouns (you) in vv. 1-3 link up with chapter 58 and the 
conclusion which can be drawn is that it is still MP17" M: 2 and '1=7 who 
are being addressed (Schramm, 1995,138; cf. Smith, 1995,114-116) 
and not the Zadokite priests. 
The emphasis of the indictment against the people is not only on violent 
deeds but also on lying words (v. 3b). 
The expression 'your lips speak lies' On"rilmV. 7 and the parallel 
expression 'your tongue utters injustice' Malirl 711ý117 Mmvý, which means 
injustice of speech (BDB, 7ý117, p. 732, n. 2), allude to Isa. 32: 7: The 
villainies of villains are evil; they devise wicked devices to ruin the poor with lying 
words even when the plea of the needy is right, which is part of a 
"didactic homily" betraying "a sense of disillusionment with the 
assurances of vv. I- 511 (which present an idealised picture of 
king Josiah 
and a just and righteous political social order, in the view of 
Clements 
(1980,260). The description in v. 7 refers to "the abuse of processes of 
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law and justice in the courts by making false charges, or giving false 
evidence" (ibid, 261). 
The indictments for physical violence (vv. 3a, 6bP, 7a) and lying (3b) are 
connected with the accusations of the perversion of the legal processes 
(vv. 4a, 9a, 14) and the rupture of peace in human relations because of 
the unjust way of life (v. 8). 
As in chapter 58, once again the concern is with the perversion of justice, 
there with moral and social justice, here with moral behaviour and justice 
in the law courts where injury is done to the innocent. However in Isa. 58 
the moral behaviour and social justice are the principles on the basis of 
which the practice of a ritual institution, fasting, is appropriate. By 
contrast with Hanson (1975,120-121)7 in Isa. 59 moral and social, not 
ritual, offences are in question (vv. 2,3). 
in v. 4 the people are accused of perverting the legal system because they 
do not 'plead in court justly' and do not 'enter into controversy faithfully' but 
continue to lie (rely on emptiness 7771, speak vanity wv) and do evil (conceive 
mischief 17=7 and bringforth iniquity 11ý) - 
The theme of the corrupted legal system is a common-place in the book of 
Isaiah. It is found in the following passages: 
a) Isa. 1: 23: Your princes are rebels and companions of thieves. EveryQ. ne. loves a 
bribe and runs after gifts. They do not defend the orphan, and the widow's cause does 
not come before them, which, focusing on the leaders of the city who love 
bribes and pursue gifts, states that justice is corrupt in that orphans are 
not judged correctly and the cases of widows are not considered in court. 
b) Isa. 5: 23: who acquit the guiltyfor a bribe, and deprive the innocent of their rights!, 
which is a part of a series of woe-sayings warning the leaders of Jerusalem 
of the coming judgement upon them (5: 8-24). V. 23 expresses 
disapproval of the corrupted legal processes where the members of the 
court accept 'bribes' from the accused defendants. 
c) Isa. 2 9: 2 1: those who cause a person to lose a lawsuit, who set a trap for the arbiter 
in the gate and without grounds deny justice to the one in the right 
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P"112 I'M= 13", which is part of a promise of the coming age of salvation 
reassuring the 'neediest' and the oppressed that they will find ýqy' and 
freedom because 'the tyrant shall be no more'. In v. 29: 21 there is an 
assurance that the perversion of justice by "frustrating the evidence of, 
and even using violence against an honest citizen who brings a valid case 
against another" (21a) and "by giving deliberately misleading evidence" 
(2 1b) (Clements, 1980,242) will cease. 
in v. 5a metaphorical language and striking poetic imagery are used to 
describe those who act in this manner (v. 4), but there is no evidence that 
these are "the priestly leaders controlling the cult" (Hanson, 1975,122). 
The accusations are general and could be attributed to any group of 
sinners in the community. 
They are compared to 'adders' whose 'eggs' cause death (v. 5), and to 
'spiders' who 'weave threads. ' from which nothing can be made (vv. 5- 6a). 
The unrighteous ones only produce 'wickedness' and 'violence' (v. 6b) and 
'theirfeet run for harm, and they rush to shed innocent blood' (v. 7a). 
In v. 7b and 8 four words, synonyms, for highway (mýon, 7-1-11 n*)a17ny 
irnln'ln) are used metaphorically to describe the conduct of people who 
are accused of flagrant social 'iniquity' apparent not only in their 'deeds' (vv. 
6b-7a) but also in their 'thoughts' (v. 7b). 'Highway' vocabulary is in fact 
more widespread in the book of Isaiah. The word rmýon 'highway' in 40: 3 
(cf. 3 5: 8: 17) 1ýc n) and 4 9: 11 refers to the highway for the physical j ourney 
of the returning exiles (cf - 11: 
16: hisýhwav for the return of scattered Jews 
from Egypt and Assyria) - Isa. 
3 3: 8 (the highways are deserted) may have been 
part of the negative background which 40: 1 -11 will reverse 
(Williamson, 
1994,234). In 19: 23 'the highway from Egypt to Assyria' reflects the 
international trade and commerce of the Hellenistic age (Clements, 1980, 
172). In 62: 10 Qmýmn) as in 57: 14 (7-1-1) there is no question of physical 
return to the homeland; it is the 'way' of the 
life of devotion to YHWH 
which the inhabitants of Jerusalem must 
lead if their desire for her 
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prosperity is to be fulfilled. In 3 6: 2 also the 'highway' is used to describe the 
physical road. 
The widespread prevalence of iniquity (works of wickedness (6b), thoughts of 
iniquity (7b)) has caused the lack of peace and friendship even in human 
relations (they do not know a way ofpeace, no one ... knows peace) because of their 
unjust way of life (there is nojustice in their courses of life) which is their own 
creation: 'their crookedpaths' are of their own making (v. 8). 
Isaiah 5 9: 9-11 
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(9) Therefore, justice isfarfrom us, and deliverance (righteousness) does not 
reach us. 
We hopefor light, but see, distress (darkness), andfor prosperity (brightness), 
but we walk in calamity (gloominess). 
(10) We grope like the blind along a wall, and (we grope) like those who have 
no eyes. 
We stumble at noon, as in the evening twilight, we are among the vigorous 
like the dead. 
(11) We all growl like the bears, and moan mournfully like doves. 
We hopeforjustice, but there is no one. (We hope) for salvation, but it isfar 
ftom us. 
The particle 1: )-ý17 'therefore' expresses the result of what 
is previously 
stated: because of all this sin, of which the people are accused 
in vv. 2-3 
and which is described in vv. 4-8 
(moral offences, not cultic irregularities, 
and insidious evils by which justice 
is perverted in the law courts, and the 
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crimes of physical violence), the nation now suffers. This relationship is 
intensified from the repetition of the same theme in verses 4a (No one pleads 
in court justly, none enters into controversy faithfully), 8a (there is no justice in their 
courses of life) I and 9a 
(Therefore, justice is far from us, and deliverance 
(righteousness) does not reach us). 
From the beginning of vv. 9-13 salvation is linked to justice and 
righteousness. Within the context of the unit as a whole, vv. 9-15a 
function once again to make explicit the causal connection between the 
people's sins and the delay of the era of salvation. The absence of YHWH's 
redemptive hand (5 9: 1) is due to the unrighteousness of the people (5 9: 1- 
8). 
The understanding that salvation by YHWH is intimately connected with 
the exercise of justice and righteousness recalls Isa. 56: 1. While 56: 1 calls 
for the observance of righteousness and justice because of the coming of 
salvation, 59: 9a, 1 1b ties the remoteness of salvation to the absence of 
justice and righteousness. 
They lament (in first plural) that they 'hopefor light, but see, distress (darkness), 
andfor prosperity (brightness), but they walk in calamity (gloominess)' (v. 9b). 
In v. 1 Oa a simile is used to compare the distressed to those who are blind 
and without eyes (We grope like the blind along a wall, and like those who have no 
eyes) and to express their total helplessness. 
The expression 'We stumble at noon, as in the evening twilight, we are among the 
vigorous like the dead' 0'117= 10'IMVýCl ýV= O"712Z expresses in 
different words the distress of the people. 
In v. 11 the distress of the nation (we all is depicted with another 
simile: 'We all growl like the bears' 1ýý: ) M-)M-M Mn-M. 
The expression 'moan mournfully like doves' Ma"M Ma'il is used 
in Isa. 
38: 14: Like a swallow or a crane I clamour, I moan like a dove 'MI"M MaMtt My eyes 
are weary with looking upward. 0 YHWH, I am oppressed; 
be my security, to express 
the sickness of Hezekiah. 
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Isaiah 59: 12 
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(12) For our transgressions are multiplied before you, and our sins testi fy 
against us. 
Indeed our transgressions are with us, and we know our iniquities: 
(13) transgressing, and denying YHWH, and turning awayfrom following our 
God; 
speaking oppression and defection (apostasy), conceiving and utteringfrom 
the heart, lying words. 
V. 12 forms a "confession of sin" (Westermann, 1969,349). The people 
confess that their 'transgressions' are many before YHWH. Similarly they 
admit that their 'sins' remain with them. 
The sins confessed in v. 12 are described more precisely in v. 13. Not only 
do the people acknowledge their oppressive speech (speaking oppression 
p2717-IM-7) and 'defection (apostasy)' 7-10 which implies any moral or legal 
offence, and lying, but also that their transgressions are a denial VJr7: ) and 
turning away al=l from YHWH. 
The theme of separation from YHWH because of the people's sins, and 
several words (17CM, IP27-'I"IMI, rItUrl, 1117) from vv. 1-3 recur and link 
the opening accusations in vv. 1-3 with the theme of the 
acknowledgement of sin in vv. 12 - 13. By employing the vocabulary of the 
accusations (vv. 1-3), vv. 12-13 affirm the indictment by the accused 
themselves. 
Isaiah 59: 14-15a 
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(14) So (and) justice is driven (turned) back and righteousness stands at a 
distance. 
Because truth stumbles in the public square and honesty cannot enter. 
(15 a) So (thus) truth is lacking, and whoever departs (turns) from evil is one 
despoiled. 
Evil has pervaded society both in public and in private relationships: 
ýustice', 'righteousness' (14a), 'honesty' (14bp) and 'truth' (14bcc, 15act) are 
lacking in society. 
The expression 'whoever departsfrom evil is one despoiled' 17-In "10 is 
related to v. 1 6a (When he saw that there was no one, he was appalled that there was 
no one interposing) and implies that any effort at returning to justice falls 
prey to the power of evil at work, thus YHWH stands alone to bring 
redemption (vv. 16b-20). 
Isaiah 59: 15b-17 
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(15b) YHWH saw, and it was evil in his eyes that there was nojustice. 
(16) When he saw that there was no one, he was appalled that there was no one 
interposing. 
His own arm gave victory to him and his deliverance upheld him. 
(17) He put on righteousness as a breastplate, and a helmet of victory 
(salvation) on his head. 
And he put on garments of vengeancefor clothing, and wrapped 
himseýf in 
zeal as a mantle. 
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In vv. I 5b -I 6a, YHWH sees that there is neither ýustice' nor any person to 
intercede in this situation, and in vv. 16b- 1 7a he responds by acting with 
salvation which carries with it a dual notion of both deliverance 0 6b- 
1 7a: (1 6b) His own arm IMT gave victory to him and his righteousness upheld him. 
(I 7a) He put on righteousness as a breastplate, and a helmet of victory (salvation) on his 
head) and punishment (1 7b: And he put on garments of vengeancefor clothing, and 
wrapped himself in zeal as a mantle), that is, deliverance to those who repent (v. 
20) and punishment to the sinners (v. 18a). 
V. 16a describes YHWH's active intervention on behalf of his people, 
emphasizing especially his initiative as sole saviour (When he saw that there 
was no one, he was appalled that there was noone interposing). 
Isa. 59: 15b-20 provides an illustration of the way in which traditional 
motifs have been re-interpreted for new situations. What originally 
concerned YHWH's intervention against foreign enemies (YHWH-the 
warrior-myth) has now been directed against sinners who have already 
confessed their sins (5 9: 9 -1 5a). 
Thus, v. 16b (His own arm IMT helped him and his deliverance (righteousness) 
upheld him) seems to allude to Isa. 52: 10: YHWH has bared his holy arm before 
the eyes of all the nations; and all the ends of the earth shall see the salvation of our 
God, where it is implied that the defeat of Babylon by YHWH and the 
return home of the exiles will amaze the nations of the world. The same 
theme of YHWH the warrior who fights for perfect righteousness against 
foreign enemies occurs in the following passages in the book of Isaiah: 
a) Isa. 40: 10: See, the God YHWH comes with might, and his arm 17-IT rules for him; 
his reward is with him, and his recompense before him. 
b) Isa. 51: 9: Awake, awake, put on strength, 0 arm of YHWH 'M71" VI-IT! Awake, as 
in days of old, the generations of long ago! Was it not you who cut Rahab in pieces, who 
pi . erced the dragon? 
c) Isa. 42: 13: YHWH goes forth like a soldier, like a warrior 
he stirs up his fury; he 
cries out, he shouts aloud, he shows 
himseýf mighty against his foes, where the 
coming deliverance from Babylon is portrayed as a new 
Exodus with the 
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protection of YHWH the warrior, leading the exiles in the way He did in 
the first Exodus (Exod. 15: 3). 
d) 4 9: 2 5: But thus says YHWH. - Even the captives of the mighty shall be taken, and the 
prey of the tyrant be rescued; for I will contend with those who contend with you, and I 
will save your children, where once again YHWH assures the exiles that he 
will fight with the Babylonians. 
Isaiah 59: 18-20 
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(18) According to their deeds is (that which) he will repay: wrath to his 
adversaries, recompense to his enemies. 
To the coastlands he will repay recompense. 
(19) And those in the west shallfear the name of YHWH, and those in the east, 
his glory; 
because he will come like a contracted (and hence swift, powerful, rushing) 
stream. The breath of YHWH drives it on. 
(20) And he will come to Zion (as) a redeemer, and to those in Jacob who turn 
backfrom transgression, says YHWH. 
In vv. 15b-20 the fight of YHWH to secure justice and righteousness 
brings salvation to 'those in Jacob who turn backfrom transgression' (v. 20), and 
4vengeance' (v. 1 7b) upon, and 'wrath' and 'recompense' to, 'his adversaries' and 
4his enemies' (v. 18a). 
The theme, however, of the reward by YHWH according to one's deeds, 
that is, the principle of retribution dominates the moral teaching of the 
wisdom tradition. "Bad actions produce 
bad results and good actions 
produce good ones" (cf. Prov. 10: 
29: The way of YHWH is a strongholdfor the 
upright, but destruction for evildoers; 
11: 2 1: Be assured, the wicked will not go 
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unpunished, but those who are righteous will escape; 12: 7: The wicked are overthrown 
and are no more, but the house of the righteous will stand; 15: 6: In the house of the 
righteous there is much treasure, but trouble befalls the income of the wicked, 9: The 
way of the wicked is an abomination to YHWH, but he loves the one who pursues 
righteousness) 15 . 
In the book of Isaiah it is found in the following passages: 
a) Isa. 1: 24: Therefore says the Sovereign, YHWH of hosts, the Mighty One of Israel: 
Ah, I will pour out my wrath on my enemies "'12n MT7ýX, and avenge myseýfon myfoes 
1: P1W: ) linpDN, where YHWH's enemies are the leaders of Jerusalem who 
will be replaced by a more just and responsible group of 'counsellors' and 
ýudges' (v. 26). 
b) Isa. 1: 27-28: (27) Zion shall be redeemed byjustice 711E)rl UE)V? nM, and those in 
her who repent, by righteousness MP-12M 71"M7.7. (28) But rebels and sinners shall be 
destroyed together 1771 DINLOM M"VVE) "I: IV. 7, and those whoforsake YHWH shall be 
consumed IL: ý: D" M71" "=TV, which reflects the fact that the moral infidelity, 
the physical violence, and perversion of justice is wide-spread in Zion as it 
is shown in 1: 2 1 (How the faithful city has become a whore! She that was full of 
J. ustice, righteousness lodged in her - but now murderers) and that 'rebels and sinners' 
are not only the leaders of the city but all her inhabitants. Although the 
vocabulary is different, Isa. 1: 21-28 is parallel to Isa. 59: 1-20, in 
structure and subject as far as it is concerned with the reward by YHVVH 
according to each person's deeds (prosperity for those who repent and 
wrath to his adversaries- rebels and sinners) in response to the people's 
sins (violence, perversion of the legal processes, and moral corruption). 
" Clements, Wisdom in Theology, 1992, p. 159; ef von Rad, Wisdom in Israel, pp. 124- 
137; K1. Koch, Is There a Doctrine of Retribution in the Old Testament9, In: Crenshaw 
(ed. ), Theodicy in the Old Testament, 1983, pp. 57-87; Tom Willett, Eschatology in the 
Theodicies of 2 Baruch and 4 Ezra, 1989, pp. 
13-16). CE more passages from the 
wisdom literature about the ethical 
dualism (the contrast between the righteous and the 
wicked and their fate) in J. 
G. Gammie's article Spatial and Ethical Dualism in Jewish 
Wisdom and Apocalyptic Literature (JBL 
93 (1974), 372-377). 
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c) Isa. 1: 19 - 20: (19) If you are willing and obedient, you shall eat the good of the 
land; (20) but ifyou refuse and rebel, you shall be devoured by the sword; for the mouth 
of YHWH has spoken, which is a strong appeal for repentance of their sins 
(indicted in 1: 15 - 17) and return to YHWH , made 
in a conditional form , 
and it is stated that YHWH offers prosperity and a happy place in society 
to those who repent (obedient to YHWH) of their sins and disaster to those 
who persist in their sins. This passage is also parallel to 59: 1-20. 
d) Isa. 3: 10 - 11: (10) Tell the innocent how fortunate the are, for they shall eat the Y 
ftuit of their labours. (11) Woe to the guilty! How un rtunate they are, for what their Ifo 
hands have done shall be done to them, where the theme that YHVM punishes 
the wicked but blesses the righteous follows an account of the internal 
decay of the nation and city caused by their corrupt leaders (3: 1 - 9). 
Vv. I 8b 'to the coastlands he will repay recompense' and 1 9a 'and those in the west 
shall fear the name of YHWH, and those in the east, his glory' do not stand in 
isolation from the context of YHWH's action described in v. 18a. In the 
light of 56: 6-7 (And theforeigners who arejoined to YHWH, to minister to him, to 
love the name of YHWH and to be his servants, every one who keeps the sabbath without 
profaning it, and hold fast my covenant - these I will bring to my holy mountain, and 
make them glad in my house of prayer; their burnt offerings and sacrifices for 
acceptance on my altar; for my house shall be called a house ofprayer for all peoples) 
the expansive character of YHWH's offer of salvation to those outside 
Israel, on condition that they repent of their sins (59: 18b) or convert to 
Judaism observing the religious community's institutions (56: 6-7), is 
demonstrated in epigrammatic manner (cf. also 66: 24 where the similar 
thought, that is, judgement of both Israelites and nations according to 
their deeds is found). 
Isaiah 59: 21 
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And asfor me, this is my covenant with them, says YHWH. - my spirit that is 
upon you and my words, that 
I have put in your mouth, shall not departfrom your mouth, orfrom the mouth 
ofyour children, orfrom the mouth ofyour children's children, says YHWH, 
from now on andfor ever. 
V. 21 is an extended declaration of the reliability of the oracle as the word 
of YHWH, such as is frequent in the book of Isaiah. 
The majority of comentators agree that verse 21 is a later prose addition 
because the passage seems to have no connection with its present context 
either in content or in style, for it is prose in the midst of poetry (e. g. 
Vermeylen, 1977-78,471; Muilenburg, 1956,687,696; Koenen, 1990, 
66). Steck explains it as a return to the prophetic reception of the divine 
word in Isa. 58: 1. Thus, the prophetic figure in 59: 21 is most likely the 
prophet referred to in 5 8: 1 098 7) 19 91b, 18 2). As Emmerson has pointed 
out, the prophetic office in ancient Israel was not hereditary (1992,74). 
Therefore, it seems most likely that the 'children' 17-IT in 59: 21 are probably 
not the physical children of the prophet, but rather his spiritual children, 
i. e. those who have responded to his message by repenting and changing 
their ways in the light of YHWH's imminent intervention. This use of riT 
to refer to a faithful remnant within the present nation is also found in 
65: 9 (Smith, 1995,126-127). 
Structurally and in subj ect matter Isa. 5 9: 1 -20 is parallel to Isa. 1: 15 - 171 
19-20,21-28, as concerns the reward by YHWH according to each 
person's deeds (5 9: 1 5b -20; 1: 19 -20,2 4-2 8)16, in response to the people's 
sins (59: 1-15al7 ; 1: 15-17,21-2318). 
1) The implications for a mantological exegesis in the second structural 
unit, Isaiah 5 8: 1 -59: 2 17 are the following: 
Prosperity for those who repent and wrath to his adversaries-sinners. 
Violence, perversion of justice, and moral corruption. 
Violence, moral corruption, injustice, perversion of legal processes. 
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a) Learned preoccupation with older prophecy: 
* 58: 1 (recontextualization of 13: 2 and 40: 6,9): indictment against the 
people for their sins. 
58: 2 (of 42: 24 and 55: 8-9). 
58: 8a (of Isa. 9: 1); 58: 8b (of 52: 12); 58: 9acc (of 30: 19 and 41: 17); 
58: 11a (42: 16); 58: 11b (of 41: 18): deliverance of people by YHWH 
depends on their true fasting which consists in social care and justice, 
and moral behaviour. 
* 58: 12 (of 52: 7-10): restoration of Zion. 
,» 58: 14a (of Deut. 32: 9,13). 
9 59: 1-2 (of 50: 1-2): the people's sinful activity has prevented their 
penitential fasting and pleas for salvation from gaining any response 
from YHWH (of 1: 4-5; 42: 24-25; 50: 1). 
* 59: 3-8: description in detail of the malpractice of the people (59: 2b-3a, 
6bp, 7a of 1: 15; 1: 21: the theme of YHVVqTs 'hiding' himself because of 
the people's 'sins', especially perpetration of crimes of violence), (59: 3b 
of 32: 7: lying and false charges or evidence in the courts), (59: 4a, 9a, 
14 of 1: 23; 5: 23; 29: 21: corrupted legal system), (59: 4b, 6ba, 7b, 13: 
moral corruption), (59: 8: rupture of peace in human relations because 
of the unjust way of life) . 
59: 15b~17: YHWH's intervention in terms drawn from the 'divine- 
warrior myth' (of Isa. 4 0: 10; 5 1: 9; 4 2: 13; 4 9: 2 5). 
59: 18-20 (cf. Isa. 1: 19-20,24-25y 27-18; 3: 10-11: YHWH's 
intervention will bring salvation to those who repent and wrath to his 
adversaries -sinners. 
Inner -textual exegesis in 58: 6-14 of 58: 3b-5 and 
in 59: 1-8 of 58: 6-14 
(5 9: 1 -2 of 5 8: 4b). 
c) 58: 14bp: the formula -IM'7 M77" "ED ": ) 
'because the mouth of YHWH has 
spo 
2) implicatiolis for an aggadlc exegesis: 
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Isa. 58: 3-10a (aggadic exegesis of Lev. 16 and 23: 24-32): reinterpretation 
of fasting in terms of moral behaviour and social justice. 
3) Wisdom themes and vocabulary: 
Reinterpretation of cultic observances (58: 3-10a: fasting; 58: 13: sabbath) 
in terms of moral behaviour and social justice. 
58: 4: the word ri= 'contention' (only in Prov. 13: 10,17: 19). 
58: 9b: the expression 'the pointing of thefinger' as a sign of contempt (only in 
Prov. 6: 13). 
59: 18acc: the theme of the reward by YHWH according to one's deeds (the 
principle of retribution). 
Ethical dualism on moral grounds: destruction of the wicked (59: 18ap, 
18b, 19) and salvation of the righteous (59: 20). 
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I Isaiah 60: 1-63: 6 
The main focus of the third structural unit, Isa. 60: 1-63: 6, is Zion's 
eschatological transformation to a glorious city (60-62) with the nations 
as instruments of the restoration with the use of force and finally their 
destruction (63: 1-6). 
The unity of Isa. 60: 1-63: 6 is determined by the fact that structurally and 
in subject matter it is parallel to Isa. 34-35 (Isa. 60-62 parallel to 35: 
restoration of Jerusalem and the return of all scattered Jews from the 
Diaspora; 63: 1-6 parallel to 34: YHWH's punishment of all the nations). 
The ethical dualism with ethnic character, that is, salvation of righteous 
Israel (60: 21; 61: 3c, 6a; 62: 12a) and the obeisance/ destruction of the 
nations (60: 1 lb-12,14; 61: 5; 63: 1-6) is the ground for arguing that this 
unit has used sapiential material. The re-use of older material and inner- 
textual exegesis are evidence of mantological exegesis. 
a) Isaiah 60: 1-22 
Isaiah 60: 1-3 
. T7-IT 7"L, ')17 M71 '71=1 7'11ýt 
ZC1 ": ) '17IR 'Inlp 
7rL7r7-T %7ý-17-): ) 2 
*MRI" 7"L, %7 III== T7171 MIT" 
71ý171 
*7t7'IT 'Mýý 7-11Rý M-Ila 1: )ý-M 
(1) Arise, shine, for your light has come, and the glory of YHWH has risen upon 
you. 
(2) For behold (the) darkness will cover the earth, and thick darkness the 
peoples; 
but upon you YHWH will arise and upon you 
his glory will appear. 
(3) Nations shall come to your light, and kings to the brightness ofyour rising. 
The promise of salvation in Isa. 60-62 
is focused on Jerusalem. It is this 
city which is addressed in the 
feminine imperatives of 60: 1. 
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Vv. 1-3 announce YHWH's coming whereas Jerusalem stands radiant in 
the light of salvation, in the light of YHWH- 
Similar brief summons to Zion to 'arise, shine' in the feminine imperative 
recall the following passages: 
a) Isa. 51: 17: Rouse yourseýf, rouse yourseýf "'I'111711M "IMMM! Stand up InIp, 
0 Jerusalem, you who have drunk at the hand of YHWH the cup of his wrath, who have 
drunk to the dregs the bowl of staggering, where Jerusalem is called to 'rouse' 
herself from the discomforts she suffers being in exile at the hands of the 
Babylonians (vv. 17-20) and she is promised that YHWH will bring the 
punishment to an end (vv. 21-2 3). 
b) Isa. 52: 1-2: (1) Awake, awake ""'1117 "'1117, put on your strength, 0 Zion! Put on 
your beautiful garments, 0 Jerusalem, the holy city; for the uncircumcised and the 
unclean shall enter you no more. (2) Shake yourse4f from the dust, rise up 'IMP, 0 
captive Jerusalem; loose the bonds from your neck, 0 captive daughter Zion!, where 
once again captive Zionlierusalem is called to prepare herself for the 
restoration to her former status as the place of YHWH's favour (the holy 
city) without any more the presence of Babylonians who have defiled her, 
because her bonds are to be loosed. 
The above summons, however, are set against the contrasting fate of that 
other female personification, 'the virgin daughter Babylon', whose fall from 
royal splendour to servitude is graphically depicted in an extended 
metaphor in Isa. 47: 1-13. 
The expression 'your light has come and the glory of YHWH has risen upon you' is 
found also in 5 8: 10 where the rising of the light is a metaphor of the 
dawning of the new age of salvation; and the salvation in 5 8: 10 is placed 
in a conditional framework of doing justice and righteousness 
(58: 9b), 
and of social obligation (58: 1 Oa). Here 
in 60: 1 the light is combined with 
'the glory of YHWY- 
YHWH's coming among people is 
described with the salvific images of 
light and glory. 'Light' as a metaphor 
for the saving action of YHWH is 
used also in Isa. 9: 1 
(NRSV 2): The people who walked in darkness have seen a 
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great light '11ý; those who lived in a land of deep darkness - on them light 11N has 
shined, which is part of the promise of the birth of an heir to 'the house of 
David' who will bring salvation and greatness to Israel. 
The expressions 'the glory of YHWH has risen upon you' (I P) and 'upon you 
YHWH will arise and upon you his glory will a ear' 
71ýV T11=1 77177" MIT" 71ý171 (v. 2b) seems to allude to Isa. 40: 5: 
Then the glory of YHWH shall be revealed, and all people shall see it together, for the 
mouth of YHWH has spoken, which, as part of a call speech for the 
preparation of a road across 'the wilderness' for the miraculous journey of 
the return of the exiles to Judah, declares that 'the glory of YHWH shall be 
revealed' and witnessed by 'all people', that is, all mankind (Whybray, 
1975750). 
The confident assurance, however, to Zion that her 'light has come', that is, 
6the glory of MW which is actually YHffVs own self upon Zion leaves the 
rest of the world in darkness (v. 2). 
In v. 3 the theme of 'light' is combined with the theme of the 'coming of the 
nations' and their 'kings' to Jerusalem. Their coming to Jerusalem is because 
the 'light (YHWH) ' 'has come' and 'risen' only 'upon' her (v. 1). 
The theme of the 'coming of the nations' and 'kings' because of YHWH's 
presence in Zion runs through chapter 60 (vv. 3,5,6,7,9,10,11,137 
141 15 7 16) and seems to allude to 
the following passages: 
a) Isa. 2: 2 -3 (which is close parallel to Micah 4: 1 - 3): (2) In days to come the 
mountain of YHWH'S house shall be established as the highest of the mountains, and 
shall be raised above the hills; all the nations shall stream to it. (3) Many peoples shall 
come and say, 'Come, let us go up to the mountain of YHWH, to the 
house of the God of 
Jacob; that he may teach us his ways and that we may walk in his paths'. For out of 
Zion shall go forth instruction, and the word of 
YHWH from Jerusalem, which 
describes Zion's future establishment as the place of YHWH's rule over 
the world and the actions on the part of the nations who react 
to this 
establishment. The nations will come to 
learn YHWH's 'instructions' and 
cword7. This instruction provides the principles of YHWH's unique 
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ýudgement' and 4arbitration' (v. 4) so that "a world-wide reign of peace will 
be inaugurated" (Clements, 1980,41). The position of 2: 2-519 and 60: 1- 
2220 after the bleak situations described in 1: 21-2321 and 59: 1-15a22 I 
and YHWH's intervening act bringing salvation to the sinners who repent 
(1: 27; 59: 20), and wrath and recompense to his adversaries (1: 24,28; 
59: 18) is not fortuitous. 
b) Isa. 5 5: 5: See, you shall call nations that you do not know, and nations 'M that do 
not know you shall run to you 12171 because of YHWHyour God, the Holy One 
of Israel, for he has glorified you 7-IRE), where Israel is given the promise that 
ýnations 
... shall run to' 
her because 'YHWH,... has glorified' her. 
c) Isa. 49: 7: Thus says YHWH, the Redeemer of Israel and his Holy One, to one 
deeply despised, abhorred by the nations, the slave of rulers, 'Kings shall see and stand 
up, princes, and they shall prostrate themselves, because of YHWH, who is faithful, the 
Holy One of Israel, who has chosen you', where the consequences of the 
restoration promised to Israel in vv. 8-12 (according to Westermann, v. 
7b should be considered after v. 12), with its emphasis on the miraculous 
preparation for the journey home, are stated. The 'kings' recognize not 
Israel's "vitality and toughness" but "the faithfulness" of YHWH who, 
"when disaster overtook her, stood by her" (Westermann, 1969,216). 
In Isa. 60 the nations will also come to Zion for another reason: to bring 
their wealth to her (vv. 5-77 16) , to rebuild the city 
(vv. 10 - 16). 
Isaiah 60: 4 
Jý-IRM 12MPý 
*MMRrl 72-ý17 
" That is, future establishment of Zion as the place of YHWH's world rule, where the 
nations come acknowledging YHVv'H's 
instruction and arbitration for the world peace. 
" That is, restoration of Zion as place of YHWH's presence, where the nations come 
to 
bring their wealth and rebuild the city. 
" That is, physical violence, perversion of justice. 




Lift up your eyes round about, and see; they all gather together, they come to 
you. 
Your sons comefromfar away, andyour daughters are carried (by nurses) on 
the hip. 
The end of the Diaspora and the theme of the coming of Zion's sons and 
daughters is now described in v4 (cf. v. 9bc) (Smith, 1995,30). 
The expression 'Lift up your eyes round about, and see; they all gather together, they 
come to you' seems to allude to Isa. 4 9: 18: Lift up your eyes all around and see; 
they all gather, they come to you. As I live, says YHWH, you shall put all of them on like 
an ornament, and like a bride you shall bind them on , which is part of 
Isa. 4 9: 14 - 
23, a promise of the rebuilding and repopulation of Zion by her people 
returning home from exile. However, Isa. 60: 4 is an exact allusion to Isa. 
35: 10, although the wording is different: And the ransomed ""I'M of YHWH 
shall return, and come to Zion with singing; everlastingjoy shall be upon their heads; 
they shall obtain joy and gladness, and sorrow and sighing shallflee away, where the 
return of all dispersed Israelites from the Diaspora, not simply the exiles 
from Babylon is promised. 
The expression 'Your sons come from far away, and your daughters are carried (by 
nurses) on the hip' seems to allude to the following passages: 
a) Isa. 4 9: 12: Lo, these shall come from far away IN: 2"1 P777n, and lo, these from 
the north and from the west, and these from the land of Syene, where the return 
home, not only of the exiles from Babylon, but of all the dispersed 
Israelites is promised. 
b) Isa. 4 3: 5b- 6: (5b) I will bring your offspring from the east, and from the west I 
will gather you; (6) 1 will say to the north, 'Give them up'. and to the south, 'Do not 
withhold; bring my sons from far away and my daughters 
from the end of the earth', 
where, once again it is promised that YHWH will 
bring 'Jacob' and 'Israel' 
(4 3: 1) home from exile. 
c) Isa. 49: 22~23: (22) Thus says YHWH God: I will soon 
lift up my hand to the 
nations, and raise my signal to the peoples; and 
they shall bring your sons in their 
bosom, and your daughters shall be carried on their shoulders. 
(23) Kings shall be your 
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foster fathers, and their queens your nursing mothers. With their faces to the ground 
they shall bow down to you, and lick the dust ofyourfeet. Then you will know that I am 
YHWH, - those who wait for me shall not be put to shame, where the promise that 
the dispersed Israelites will be gathered and return to uninhabited 
Jerusalem, with their former oppressors attending them as their slaves (v. 
2 3) is given. Here the theme of bringing home of Israel with the 
protection of the nations (vv. 22-23a) is combined with the theme of 
their leaders' subjection because of YHWH's presence in her (23bc) (cf. 
Isa. 14: 2: And the nations will take them and bring them to their place, and the house 
of Israel will possess the nations as male andjemale slaves in YHWH'S land; they will 
take captive those who were their captors, and rule over those who oppressed theM23 
The combination of these themes occurs also in 60: 14. 
In Isa. 60: 4b the emphasis is on the completion of the return of all the 
people of YHWH to their land, not only the exiles from Babylon [by 
contrast with Westermann who believes that "the return of the exiles was 
still a matter of expectation" 0969,3 5 8) 1. 
Isaiah 60: 5 
Then you shall see and be radiant; your heart shall be in awe and be expanded 
(withjoy). 
Because the abundance of the sea shall turn toward you, the wealth of the 
nations shall come to you. 
V. 5a describes Zion's strong emotions at 'seeing' the gathering of the 
nations (vv. 3-4a) and her children (v. 4b). 
The verb 'I'M 'to shine' is used metaphorically to describe the joy of Zion. 
Isa. 14: 2 comes fTom the hand of Deutero-Isaiah 
(Williamson, The Book Called 
Isaiah, 1994,166-167). 
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V. 5b (beginning with the particle "n) gives the reasons for the joy of 
Zion and enters into the description of the arrival of the wealth of the 
nations by land (vv. 6- 7a) and by sea (v. 5b) - 
The expression 'the wealth of the nations shall come to you' alludes to Isa. 4 5: 14 
although the vocabulary is different: Thus says YHWH. - The wealth 17"Y' of 
Egypt and the merchandise ofEthiopia, and the Sabeans, tall of stature, shall come over 
to you and be yours, they shall follow you; they shall come over in chains and bow 
down to you 11MM" 7"ýN. They will make supplication to you, saying, 'God is with 
you alone, and there is no other; there is no god besides him', where the same 
theme as in Isa. 60: 3-16 occurs: the nations come (v. 3) with their wealth 
(vv. 5b, 6ab. ccc, 7,9bp, 1 lbcc, 13,16a), appear in a subservient status (vV. 
10a, I lbp, 12,14a), and confess the superiority of Israel's God (v. 6cp: 
they shall proclaim the praiseworthy deeds of YHWB'j 9aa: For the coast-lands shall 
wait for me; 9c: for the name of YHWH, your God, and for the Holy One of Israel, 
because he has glorified you; 1 4b: and they shall call you the City of YHWH, the Zion 
of the Holy One of1srael). 
Isaiah 60: 6 
7E)'13.71 1"Tn "'IMM j0: )rl 0'1ýna rll7E)V. 7 I 
th 
*11=" MITT' ný-17M INVI FMIMýI M-i7T 
A multitude of camels shall cover you, dromedariesfrom Midian and Ephah; 
all thosefrom Sheba shall come. 
They shall bring gold andfrankincense, andproclaim the praiseworthy deeds of 
YHWH. 
The caravans of camels 'bring gold and frankincense' to Zion, 'and proclaim the 
pral seworthy deeds of YHWH" (60 - 
Isaiah 60: 7 
176 
7ýIMVTI M-)= Jý 12MP-1 -1-7p JR2-ý: D 
: IRnR "Irl"Ibttrl rl"MI IMMM 112ý1-ý17 1ý171 
All theflocks ofKedar shall be gathered to you, the rams ofNebaioth shall 
minister to you. 
They shall comefor acceptance on my altar, and I will glorify the house of my 
honour. 
With poetic imagery, v. 7 describes the sacrificial animals' coming, of 
their own accord, to 'minister to' Zion. 
The expression 'Th ey shall come for acceptance on my altar' 
nmrn Inn". 7T 1ý171 (following 1QIsaa and supported by LXX it should 
be corrected to: nrl= ý17 expresses the idea that these sacrifices 
will be proper and legitimate. The theme of the acceptance of the worship 
of the nations is mentioned here in epigrammatic manner (cf. Isa. 56: 7c, 
8; 66: 23; 14: 1b). 
This is a prediction of the future, and leaves open the question whether 
the Temple was at this time rebuilt. 
V. 7bp adds that YHWH 'will glorify' his 'house of honour'. It is still not clear 
whether the author means that the ruined Temple is to be rebuilt or the 
rebuilt Temple is to be glorified. However, it is difficult to imagine the 
speaker silent about this vital part of restoration if it were still in ruins. It 
has to be mentioned that he is not silent about the walls in v. 10. This 
historical problem, however, does not affect the central theme of the unit. 
Isaiah 60: 8 
+I 01ý11: )l 
MYS11771 M17n MýX-ln *C17 
Who are these thatfly like a cloud, and like doves to their windows? 
V. 8 turns to the scene of the 'ships' sailing along 'the coast-lands' and 
bringing the dispersed Israelites who return from the distant places (v. 9). 
The picture is described by means of 
the simile ý7y like a cloud' 
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I M"MIM m1m, showing the swiftness of the ships, and 'like doves to their 
windows7 MIMMIX-ýK Ern'ln , showing their white outspread sails. 
Isaiah 60: 9 
T MUMIM V. 7"V. 7nn MIDNI Ilp" 
+7-INE) -):: ) 
ýN-IVTI VJIIPýI 7177ýN M77-1 00ý 
(a) For the coast-lands shall waitfor me, the ships of Tarshishfirst, 
(b) to bring your sons from afar, their silver and gold with them, 
(c)for the name of YHWH, your God, andfor the Holy One of1srael, because 
he has glorifiedyou. 
The themes of the bringing by the nations of Zion's children from afar, 
already seen in v. 4, and of their wealth, seen in v. 5b, reappear in v. 9. 
The expression 'For the coast-lands shall waitfor me' (I QIsaa) occurs in 51: 5: 1 
will bring near my deliverance swiftly, my salvation has gone out and my arms will rule 
the peoples; the coastlands wait for me, and for my arm they hope, where the 
certainty of the promised manifestation of YHWH's universal power is 
emphasized. 
The expression tfor the name of YHWH, your God, andfor the Holy One of Israel, 
because he has glorified you' occurs in Isa. 5 5: 5b: See, you shall call nations that 
you do not know, and nations that do not know you shall run to you, because of YHWH 
your God, the Holy One of Israel, for he has glorified you, which promises the 
political domination of Israel as in the days of David and that other 
nations will be her servants (Whybray, 1975,192). 
Isaiah 60: 10 
7nrriv nrrnýw 
*J'MnMýl 01ý12nMl 
Foreigners shall build up your walls, and their kings shall minister to you. 
Indeed, in my wrath, I smote you, but in myjavour I 
have had mercy on you. 
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Foreigners are to participate in v. 10 in the rebuilding of the city. 
The expression 'Foreigners shall build up your walls' seems to allude to Isa. 
4 5: 13: 1 have aroused Cyrus in righteousness, and I will make all his paths straight; 
he shall build my city and set my exiles free, not for price or reward, says YHWH of 
hosts, where Cyrus is chosen by YHWH as instrument for his acts of 
salvation of Israel. 
V. I Ob (Indeed, in my wrath, I smote you, but in my favour I have had mercy on you) 
is a judgement and mercy theme and emphasizes the change of YHVVTH1s 
purpose towards Israel 'in favour': the walls which were destroyed by 
foreigners in YHWH's 'wrath' will now be rebuilt by them. 
The theme of judgement and mercy seems to allude to the following 
passages: 
a) Isa. 54: 7 - 8: (7) For a brief moment I abandoned you, but with great compassion I 
will gather you. (8) In overflowing wrath for a moment I hid myJacefrom you, but with 
everlasting love I will have compassion on you, says YHWH, your Redeemer, where 
Zion is addressed and assured by YHWH that the Exile in Babylon was a 
temporary and insignificant separation from him, because now 'with great 
compassion' he 'will gather' her. 
b) Isa. 14: 1 a: But YHWH will have compassion on Jacob and will again choose 
Israel, and will set them in their own land; and aliens will join them and attach 
themselves to the house of Jacob, which is an assurance regarding the 
restoration of Israel after the fall of Babylon which is described in Isa. 
13: 1-14: 27 [13: 2-22 describes Babylon's destruction, 14: 1-2 spells out 
the implications of Babylon's fall for Israel, 14: 3 -23 is a taunt against the 
king of Babylon who serves as the representative of his empire, and 
14: 24-27 points out that the old promises to destroy Assyria will 
be 
applied to Babylon (Sweeney, 19 88ý45-4 6) 
1. 
Isaiah 60: 11 
Ný Own -Innn 7-)-Iuv Imnni 
-Ern-in Crr: )ýnl Cria 
": ). Im 7-ýN wlm-, Tý 
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Your gates shall open continually, day and night they shall not be shut, 
so that nations shall bring you wealth and their kings shall be led in procession. 
V. 11 a continues from the promise that the 'walls' 'shall' be 'built up' (I Oa) 
(Westermann, 1969,360). 
The expression 'Your gates shall open continually, day and night they shall not be 
shut' seems to allude to Isa. 45: 1: Thus says YHWH to his anointed, to Cyrus, 
whose right hand I have grasped to subdue nations before him and strip kings of their 
robes, to open doors before him - and the gates shall not be closed, where by the 
will of YHWH, doors were open and gates not shut, so that Cyrus could 
make his military conquests. 
In Isa. 60: 11, the gates are open to allow the wealth of the nations to be 
continually carried into Zion, and their kings 'led in procession'. There is no 
reason to think that in 60: 1 - 13 a necessarily voluntary response by the 
foreign nations and kings to the revelation of YHWH's glory, or to their 
coming to Jerusalem, or to their servanthood to Israel is envisaged, as 
Westermann believes (1969,359; cf. Emmerson, 1992,56). It is 
noteworthy that the verb a-m is most often used in the context of the 
forcible exile of people or the removal of belongings (Gen. 31: 26; Deut. 
4: 2 7; 2 8: 3 7; 1 Sam -23: 5; 3 0: 2,2 0; Isa. 2 0: 4; job 2 4: 3; Lam. 3: 2) 
(Smith, 
1995739). 
Isaiah 60: 12 
*1=1M" =7 0'11alil 
For the nation and the kingdom that will not serve you shall perish, and the 
nations will be completely laid waste. 
Most commentators regard v. 12 as a secondary insertion which does not 
suit its context, since they see throughout chapter 60 a consistent picture: 
the nations are welcomed as witnesses of YHWH's saving action and as 
participants in it (Westermann, 1969,360; cf. 
Vermeylen, 1978,474; 
Koenen, 1990,152). Their role, however, is primarily as instruments of 
Israel's restoration. Even if one discounts 60: 
12 as a later addition, the 
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threat of punishment for every 4nation and kingdom' which rejects this 
subordinate role in relation to the new Israel is not so far removed from 
verses 10 -II in tone (Whybray, 19 7 5,2 3 5), and it may well represent a 
correct interpretation of 60: 1 lb developing and clarifying its meaning 
(Holmgren, 1974,140). The inner-textual exegesis in 60: 12 of 60: 1 lb 
reflects a mantological exegesis (cf. Fishbane, 1985,458, n. 1,460). 
The theme of obeisance of foreigners to the Israelites (role-reversal) 
(60: 1 lb- 127 14) is found in the book of Isaiah in Isa. 41: 11-13; 45: 14, 
49: 71 49: 23b7 25-267 51: 22-23; 52: 13-15; 54: 15-17; and 14: 2b. 
Isa. 60: 12-13 is an allusion, in epigrammatic manner, of a pattern found 
in Isa. 34 (vv. 1-4 constitute a threat of YHWH's judgement upon all 
nations, vv. 5-17 contain the threat of a fierce judgement upon Edom, 
both threats described with hyperbolic imagery) and 35 which describes 
the restoration of Israel and Zion. 
Isaiah 60: 13 
1IM" -IIV. 7Nrll 71i"Irl 7.711: 1 NIM" 7-)ýN jl=ý77 -71M: ) 
The glory ofLebanon shall come to you, the cypress, the plane, and the pine, all 
together, 
to beautify my holy place, and I will glorify the place of myfeet. 
The restoration of the city is followed by the restoration of the Temple, by 
means of 'the glory of Lebanon' and the trees from the nations, used for its 
'beautifying' (v. 1 3a. bcc) , and through the 
divine intervention in its 
glorification (v. 13bP). 
The expression 'the glory of Lebanon' seems to allude to Isa. 35: 2: it shall 
blossom abundantly, and rejoice with joy and singing. The glory of Lebanon shall 
be 
given to it, the majesty of Carmel and Sharon. 
They shall see the glory of YHWH, the 
majesty of our God, which 
is part of 3 5: 1 - 10 ,a promise of 
future prosperity 
and security, and of the return to 
Zion of 'the ransomed of YHWH', that is, all 
dispersed Israelites from "the Diaspora, and not simply the Babylonian 
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exiles" (Clements, 1980,275). Isa. 35: 2 describes how the 
transformation of Judah from 'wilderness' and 'dry land' will take place by 
means of the forest of 'Lebanon' and the fertile regions of 'Carmel and 
Sharon7. 
The expression 'the cypress, the plane, and the pine, all together' seems to allude 
to Isa. 4 1: 19: 1 will put in the wilderness the cedar, the acacia, the myrtle, and the 
olive; I will set in the desert the cypress, the plane and the pine together, where 'the 
cypress, the plane, and the pine' are living trees whose growth is to transform 
the desert providing an oasis for YHWH's people. In Isa. 60: 13 it is not 
the desert which is to be transformed, in YHWH's miraculous way, but 
the Temple (my holy place, the place of myfeet). 
Being in line with the previous eschatologies there is in 60: 13 an 
approbation of the Temple worship (cf. 60: 7: acceptance of the sacrificial 
worship of the nations; 5 6: 2,4 - 5,6,7; 5 8: 13 - 14; 6 1: 6; 6 2: 9; 6 6: 1 - 4,2 1) 
(cf. Blenkinsopp, 1983,247; Schramm, 1995,143-147). This is opposed 
to Hanson's allegation that Isaiah 60-62, being representative of the 
"programme of restoration written by a visionary group which has 
returned to Zion" (1975,71), abhorred "the obsession with the minute 
details of the rebuilt temple", "the tedious measurements of the 
dimensions of walls and gates" (1975,73), and in general "existing 
structures" (1975,71, n. 44). According to Hanson, the visionary 
programme "was written in conscious opposition to that originating with 
Ezekiel (chapters 40-48) and adopted by the hierocratic group led by the 
Zadokites" (1975,71), that is, "the contemporary leaders of the present 
institutions who are dedicated to the preservation of those structures, and 
to the details involved in operating a cult" (19 7 5,7 1-72, n. 4 4). 
Isaiah 60: 14 
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The descendants of those who oppressed you shall come bending 
low to you, 
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and all who despised you shall bow down at the soles ofyourfeet. 
And they will call you the city of YHWH, Zion of the Holy One of1sraeL 
Contrary to Westermann who does not see any kind of punishment of the 
nations or of taking vengeance upon them (19 6 91 36 1), the theme in v. 
14 is that of the foreigners making obeisance to the Israelites, particularly 
when the reference to kings and nations in vv. 1 1bP, 12,16 is taken into 
consideration. 
The 'descendants of those who oppressed' Israel 'shall come bending low' (I 4a) to 
her and acknowledging it as a holy place, 'the city of YHWH, Zion of the Holy 
One of Israel' (14b) (cf. Isa. 49: 23b7 25-26; 2: 97 117 17 particularly in 
terms of the depiction of the proud bowing down to the ground). 
Vermeylen7s assertion that vv. 14-18,21 refer no longer to pagan 
peoples, but to apostate Jews who oppress the faithful in Zion and his 
appeal to the use of the verb r7t7rD 'to oppress' (V. 14a) as an indication of 
post-exilic attacks upon apostate Jews because of its use in other parts of 
the book of Isaiah (cf. 2: 9 7 17; 2 5: 11 - 12; 2 6: 5) (19 7 8,4 7 6,4 7 7) seem 
implausible for the following reasons: a) 2: 9,17 refer in general terms to 
the proud and 25: 11-12 clearly to Moab and not inner-community 
enemies; b) the oppression in v. 14 appears to be of the city itself and not 
of a group within it, and the statements in v. 1 8b seem to refer much 
more naturally to a city rather than a pious community; c) if inner- 
community tensions were in view in vv. 14-18,21, we would not expect 
a statement such as 'As for your people, they will be all righteous' (60: 2 1), but 
we might expect some direct reference to the opponents of the faithful 
(cf. 65: 11 -12) (Smith, 1995,28). 
60: 1-21 envisage no division within the people. The people as a whole is 
the recipient of salvation (60: 21) (Smith, 1995,37). The commentators 
have failed to see that there is in 60: 1-21 (and the whole 60: 1-63: 6) a 
distinctive advance beyond the ethical dualism of 5 9: 1 -21. The contrast 
is 
not between the wicked and righteous within 
Israel, but it is between the 
righteous Israel (60: 2 1; cf. 6 1: 
3c: They will be called oaks of righteousness, the 
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planting of YHWH, 61: 6a: but you shall be called the priests of YHWH, you shall be 
named ministers of our God; 62: 12a: And they shall be called, 'The Holy people, the 
Redeemed of YHWH) and the (ungodly) nations (60: 1 lb- 1 2ý 14; cf. 61: 5; 
63: 1-6). The dualism is ethical with ethnic character (cf. Wisd. Sol. 
16: 16; 19: 1: the idolaters of Egypt; 16: 18: Babylon; jubilees 23: 24; 24: 28; 
24: 29; 25: 3; 16: 20; 21: 24; 7: 34; IQM 1: 6; 18: 2-3)24. 
Isaiah 60: 15 
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Instead ofyour beingforsaken and hated, with no one passing through, 
I will set you an everlasting excellency, aJ. oy generation to generation. 
V. 15 is a general statement about the divine intervention in the 
transformation of Jerusalem, from wretchedness to 'everlasting excellenc Y 
which is developed in vv. 17-22. 
The expression 'beingforsaken' 77MIT17 7MI-il personifying Zion as forsaken 
seems to allude to the following passages: 
a) Isa. 4 9: 14: But Zion said, THWH has forsaken me, my Lord has forgotten me'7 
where Zion's complaint that YHWH is not willing or able to save her, is 
followed by YHWH's reassurance (v. 15) that she will be rebuilt (vv. 16~ 
17), repopulated (v. 18), and 'crowded' with those who will return (vv. 
19-20). 
b) Isa. 54: 6 - 7: (6) For YHWH has called you like a wife forsaken and grieved in 
spirit, like the wife of a man's youth when she is cast off, says your God, (7) For a brief 
moment I abandoned you 7"MMTV, but with great compassion I will gather you, 
where YHWH declares that the separation between 
him and Zion because 
of the Babylonian exile, was not permanent and 
he will recall her once 
more to himself. 
24 J. G. Gammie, SPatial and Ethical Dualism, JBL 93 
(1974), 376,380 (cf D. Russell, 
The Method and Message ofJewish Apocalyptic 
20OBC-ADI 00,1964, pp. 297-303). 
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In Isa. 60: 15 , however, Zion is not any more tforsaken and hated, with no one 
passing through', that is, a devastated city, forsaken from the nations and 
not from YHWH. 
The expression 'with no one passing through7 is a sign of a desolate land as in 
Isa. 34: 10: Night and day it shall not be quenched; its smoke shall go up forever. 
From generation to generation it shall lie waste; no one shall pass through it forever 
and ever, where the coming destruction of Edom is described. 
Isaiah 60: 16 
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You will suck the milk of the nations, you shall suck the breast of kings; 
and you will know that I, YHWH, am your Saviour and your Redeemer, the 
Mighty One of Jacob. 
V. 16 supports the picture of Zion's benefit from the wealth of the 
nations, expressed in vv. 5b, 6ab. ca, 7,9ab, I lba, and 13 by means of 
the metaphorical image of an infant 'sucking the milk of the nations' and 'the 
breast of kings'. 
The idea of Zion's sucking of the nations seems to allude to Isa. 49: 23: 
Kings shall be your foster fathers, and their queens your nursing mothers.... Then you 
will know that I am YHWH, - those who wait for me shall not be put to shame, (see 
above comment on 60: 4). 
V. I 6b (you will know that I, YHWH, am your Saviour and your Redeemer, the Mighty 
One ofJacob) is a manifestation of YHWH's power on behalf of Israel and it 
is a quotation from Isa. 49: 26b: (a) I will make your oppressors eat their own 
flesh, and they shall be drunk with their own blood as with wine. (b) Then allflesh shall 
know that I am YHWH your Saviour, and your Redeemer, the Mighty One of Jacob, 
where YHWH declares that he is able to save 
Israel from the power of 
Babylon. Each of these names of YHWH are found in the following 
passages: 1: 24 (the Sovereign, YHWH of Hosts, the 
Mighty One of Israel), 41: 14 
(your Redeemer is the Holy One of1srael), 4 3: 3 (1 am YHWH your God, the Holy 
One 
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of Israel, your Saviour), 4 5: 2 11 4 3: 11 Q am YHWH, and besides me there is no 
saviour), 43: 14 (your Redeemer, the Holy One of Israel), 44: 6,44: 24 (your 
Redeemer), 47: 4 (our Redeemer - YHWH of hosts is his name - is the Holy One of 
Israel), 48: 17 (your Redeemer, the Holy One of1srael), 49: 7 (the Redeemer of1srael 
and his Holy One ... the Holy One of Israel), 54: 5 (the Holy One of Israel is your 
Redeemer). 
Isaiah 60: 17 
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Instead of bronze I will bring gold, and instead of iron I will bring silver, 
and instead of wood, bronze, and instead of stones, iron. 
I will appoint peace as your magistracy and righteousness as your lordship. 
Vv. 17-22 constitute a more direct statement of what is implied in the 
preceding verses, that because of YHWH's saving presence Jerusalem will 
be glorified. 
The building of Zion with precious metals reflects a wretched state of 
Israelites and their aspirations, and it symbolizes spiritual (freer and 
fairer life) as well as material worth (Westermann, 1969,362). 
The theme of the rebuilding of Zion with precious metals and stones 
alludes to Isa. 54: 11-12, although the vocabulary differs: (11) 0 afflicted 
one, storm-tossed, and not comforted, I am about to set your stones in antimony, and lay 
yourfoundations with sapphires. (12) 1 will make your pinnacles of rubies, your gates of 
jewels, and all your wall of precious stones, which is part of an account of the 
glory of the new Jerusalem which is to be built and its protection 
by 
YHWH from all harm, 54: 11-17. In 54: 11-12 Zion is addressed as the 
devastated city which is to be built moreglorious than before. 
V. 1 7c is not off the subject of the aspirations for the new state of affairs 
in Zion. it describes the qualities of leadership to be realized in Zion 
in 
the coming new age, which will ensure righteousness and 
internal peace 
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in the society (cf. 56: 9-12: denunciation of corrupt leaders; 58: 1-59: 15a: 
absence of social justice, moral offences, perversion of justice in law 
courts, and rapture in friendly relations) - 
The expression 'I will appoint peace as your magistracy and righteousness as your 
lordship' seems to allude to the following passages: 
a) Isa. 1: 2 6: (26) And I will restore yourjudges as at thefirst, and your counsellors as 
at the beginning. Afterward you shall be called the city of righteousness, the faithful 
city, which is an exact parallel to Isa. 60: 17c. 
b) Isa. 3 2: 16 - 18: (16) Then justice will dwell in the wilderness, and righteousness 
abide in thefruitfulfield. (17) The effect of righteousness will be peace, and the result of 
righteousness, quietness and trust forever. (18) My people will abide in a peaceful 
habitation, in secure dwellings, and in quiet resting places, where it is recognized 
that prosperity and peace without justice (60: 17) is worthless for the 
future deliverance and well-being of Israel (Clements, 1980,263-264). 
c) Isa. 54: 14: In righteousness you shall be established; you shall be far ftom 
oppression, for you shall not fear; and from terror, for it shall not come near you, 
where the oppressed and deprived of her right Zion receives the promise 
of a quality of life full of "justice and righteousness" (BDB, p. 842, n. 1a) 
as a result of peace between her and her oppressors. 
Isaiah 60: 18 
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Violence shall no more be heard in your land, nor devastation and destruction 
within your borders. 
You shall call your walls Salvation, and your gates Renown. 
Peace from internal and external enemies is promised in v. 18. 
The expression 'Violence shall no more be heard in your 
land, nor devastation and 
destruction within your borders' alludes to 
Isa. 54: 15 - 17: (15) If anyone stirs up 
strife, it is not from me; whoever stirs up strife with 
you shall fall because of you. (16) 
See it is I who have created the smith who 
blows the fire of coals, and produces a 
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weapon fit for its purpose; I have also created the ravager to destro . (17) (a) No y 
weapon that is fashioned against you shall prosper, (b) and you shall confute every 
tongue that rises against you in judgement UE)Vný. (c) This is the heritage of the 
servants of YHWH and their vindication UnP72 ftom me, says YHWH, where the 
explanation why any attack on Zion can not succeed (v. 15) is given: both 
the smiths who produce weapons of war and the warriors who use them 
are under YHWH's control (16-17a). YHVVH turns also to social life 
promising protection from false accusations in courts (v. I 7b) - 
Isa. 60: 17-18 is parallel to Isa. 54: 11-17 a promise of the glory of Zion 
which is to be built with precious stones (54: 11-12) or metals (60: 17ab), 
in righteousness (54: 14a; 60: 17c) and in security and peace from incited 
enemies to fight her (54: 14b- I 7a) or from violent actions within the city 
(60: 18), and justice in the courts (54: 1 7b). 
V. 18b means that the 'walls' and 'gates' will offer protection and fame to 
Zion and, consequently, they may be properly named 'Salvation' and 
'Renown'. 
Isaiah 60: 19-20 
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(19) The sun shall no longer be your light by day, 
norfor brightness shall the moon give light to you by night 
a. 
But YHWH will be your everlasting light, and your God will be your glory. 
(20) Your sun shall no more go down, nor your moon withdraw itse4f 
But YHWH will be your everlasting light, and your days of mourning will 
be 
ended. 
Textual note : 
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(19)' Insert (cf. lQlsaa, LXX). 
Westermann (1969,364) and Whybray (1975,237) have argued that 
vv. 19-20 interrupt the theme of the future security and prosperity of 
Jerusalem. On the contrary, without YHV%TH's ceaseless protection and 
presence (60: 1-2: your light has come, and the glory of YHWH has risen upon 
you..., upon you YHWH arises and upon you his glory appears) Jerusalem will not 
be secure. By means of poetic hyperbole and imagery, YHWH is 
described, as jerusalemys 'everlasting lighty (VV. 19c(x, 20b(x) 'sun', and 'moon' 
which 'shall no more go down, nor ... withdraw itseý' 
(v. 20a). 
The idea of YHVvTH's being 'light' for his people seems to allude to Isa. 2: 5: 
0 house ofdacob, come, let us walk in the light of YHWH, which is an invitation to 
the readers and listeners to turn back to YHWH so that the world peace 
(v. 4) might be hastened in (Clements, 1980,42). 
The theme of 'glory' as YHWH's gift to Israel could be an allusion to Isa. 
4 6: 13: 1 bring near my deliverance, it is not far off, and my salvation will not tarry; I 
will put salvation in Zion, for Israel my glory, where YHVVH promises that he 
will imminently restore and beautify the now wretched Israel in exile. 
The end of darkness will be the end of the 'days of mourning' 
-)w lnm- 
Isaiah 60: 21 
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AsfOr your people, they will be all righteous, they willpossess the landforever. 
They are the shoot of his planting, the work of his hands, so that the may 
be Y 
glorified. 
In v. 21 it is affirmed that 'all' the people 
'will be righteous' and 'they will 
possess the land'. This idea of 
'possessing the land' has been expressed in Isa. 
57: 13 and 58: 14. in contrast with Isa. 
57: 13 where heritage of the land is 
189 
proclaimed only to those who 'take refuge' in YHWH (5 7: 13), or those who 
observe the sabbath (58: 13), in 60: 2 1, the possess of the land is destined 
for all alike because all will be righteous. In the light of v. 18 where 
4righteousness' will be Zion's 'lordship' (v- 17c) and 'violence shall no more be 
heard in' her 'land, nor devastation and destruction within' her 'borders' (v. I 8a) , 
v. 21 means that 'righteousness' will prevail among 'all' Israelites and the 
abuses will be put to an end. 
The glorification of the people by YHWH promised in 60: 21 is 
distinguished from Isa. 44: 23 and 49: 3 where the glory is attributed to 
YHWH as a result of the restoration of his people. 
Isaiah 60: 22 
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The least one shall become a clan, and the smallest one a mighty nation. 
I am YHWH, at the proper time I will hasten it. 
The theme of the blessing of a greatly increased population is necessary if 
Israel were to 'possess the land' (v. 21) (Whybray, p. 238). It could be an 
allusion to Isa. 49: 19-21: (19) Surely your waste and your desolate places and 
your devastated land - surely now you will be too crowded for your inhabitants, and 
those who swallowedyou up will befar away. (20) The children born in the time ofyour 
bereavement will yet say in your hearing: 'The place is too crowdedfor me; make room 
for me to settle'. (21) Then you will say in your heart, 'Who has borne me these? I was 
bereaved and barren, exiled and put away - so who has reared? I was left all alone - 
where then have these comefrom? 7 which expresses 
Zion's astonishment at the 
number of the returning Israelites who are not only the 
descendants of 
the exiles in Babylon but the dispersed Israelites gathered 
from many 
countries. 
V. 22b brings to an end the promise, by means of the formula 
'I am 
YHwH', which is familiar to Isa. 40-55 
(41: 4,17; 42: 6,8; 45: 51 67 71 81 
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187 19ý 21), and assures that the divine will will fulfil the promise 
without delay (at the proper time I will hasten it). 
In structure and in subject matter Isa. 60: 1-22 as a promise of restoration 
of Zion, the sole centre of YHWH's presence (light, glory, name) [who 
establishes righteousness, security and peace from violent actions within 
society (cf. 59: 1-21)], and where the nations come to bring their wealth 
and to rebuild the city (and to praise YHWH's glory) is parallel to Isa. 
2: 2-5 which is a promise of future establishment of Zion as the place of 
YHWH's world rule, where the nations come acknowledging YHWH's 
instruction which provide the principles of judgement and arbitration for 
a world peace. 
Moreover, Isa. 60: 17-18 the promise of the rebuilding of Zion with 
precious metals (60: 1 7ab), in righteousness (60: 170, and in security and 
peace from violent actions in the society (60: 18) is parallel to Isa. 54: 11 - 
17, a promise of the glory of Zion which is to be built with precious 
stones (54: 11-12), in righteousness (54: 14a), in security and peace from 
enemies incited to fight her (54: 14b- I 7a), and having justice in the 
courts (54: 1 7b). 
b) Isaiah 61: 1-3 
Isaiah 61: 1-3 
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(1) The spirit of the Lord YHWH is upon me, because YHWH has anointed me; 
He has sent me to preach good tidings to the afflictedlpoor, to bind up the 
broken-hearted; 
to proclaim liberty to the captives, and opening to those who are bound (the 
prisoners), 
(2) to proclaim the year of YHWH'sfavour, and the day of vengeance of our 
God, 
to comfort all who mourn, 
(3) to providefor those who mourn in Zion; to give them ornament instead of 
ashes, 
the oil ofjoy instead of mourning, a mantle of renown (renown as a mantle) 
instead of afaint spirit. 
They will be called oaks of righteousness, the planting of YHWH, that he may 
be glorified. 
Isa. 6 1: 1-II is concerned with the restoration of the people's feelings of 
dejection (caused by the injustice in Zion and the position of Israel over 
against the foreign nations) in the light of YHWH's intervention. The 
themes of 61: 1-3 are consistent with the themes of the whole structural 
unit, 60: 1-63: 6, whose focus is on the eschatological future of Israel (city 
Jerusalem and her people) in comparison with the foreign nations' one. 
61: 1-3 has been understood: a) as descriptive of (the disciple of Second 
Isaiah) Third Isaiah's task (Westermann, 1969,366; Koenen, 1990,109; 
Lau, 1994,67); b) as applied to the community of visionary leaders, who 
collectively interpret the commission of the Servant of Isaiah 40-55 to 
legitimate the programme of restoration developed in Isaiah 60-62; the 
visionaries understood themselves to be the new servants of YHWH 
in 
whom the prophetic office lived on (Hanson, 1975,66); 
0 as applied to 
the community of the faithful who respond to the statement made In 
60: 1 
that 'the glory of YHWH has risen upon you'. 
It is thus the result of a "re- 
reading" of 60: 1-11,13 
(Vermeylen, 1978,478-481). 
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According to Beuken, the person speaking not only works as the Servant, 
but through his service, he also passes his resemblance to the Servant 
onto 'those who mourn'. His task is identified with the task of the Servant in 
Isaiah 40-55 (Isa. 42: 7; 49: 8-9; 50: 4), but also with the Herald of good 
Tidings (Isa. 40: 9; 41: 27; 52: 7) (Beuken, 1989b, 418). However, such 
statements about what the Servant has experienced in his relationship 
with YHWH as his 'labouring in vain' (49: 1-6), his confidence in YHWH 
and his justification (50: 4 - 5,7 - 9), and such characteristics of the Servant 
as his humility (50: 6) and his suffering (5 3) are entirely lacking in 6 1: 1- 
3. 
in my view the speaker's claim in 6 1: 1 is to state the spontaneity of his 
inspiration and the source of his message (The spirit of the Lord YHWH is upon 
me, because YHWH has anointed me). 
The expression 4.717 71"il". "ý'IN Mll 'The spirit of the Lord YHWH is upon me' is 
similar to the one in 5 9: 2 1 (And as for me, this is my covenant with them, says 
YHWH. - my spirit that is upon you and my words, that I have put in your mouth, shall 
not departfrom your mouth, orfrom the mouth ofyour children, orfrom the mouth of 
your children's children, says YHWH, from now on andfor ever) and it could be an 
allusion to the following passages, some of them noted by the scholars, 
but not elaborated by them: 
a) Isa. 11: 2: The spirit of YHWH 'MM" MII shall rest on him, the spirit of wisdom 
and understanding, the spirit of counsel and might, the spirit of knowledge and thefear 
of YHWH, where the special gifts (The spirit of YHWM, which the new 
king 
would have, "appropriate to his office, in politics, the conduct of war and 
the administration of justice" (Clements, 1980,122) are described. 
b) Isa. 42: 1 (cf. Beuken, 1989b, 415; idem, 1990,71; Lau, 1994,69): 
Here is my servant, whom I uphold, my chosen, in whom my soul 
delights; I have put my 
spirit upon him TIýPV "MI'l; he will bring 
forth justice to the nations, where the 
'servant' of YHWH receives the special gift of 
YHWH's spirit to 'bringforth 
justice to the nations' (v. 3: he will faithfully bring 
forth justice, V. 4: until he has 
established justice in the earth; and 
the coastlands wait for his teaching), that is, 
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"YHWH's sovereign universal rule or order, which will mean salvation 
for Israel but submission for the other nations" in the view of Whybray 
(1975172). 
In Isa. 61: 1, however, YHWH's utterance that He has chosen the speaker 
is missing. 
c) Isa. 48: 16 (cf. Beuken, 1989b, 415): Draw near to me, hear this! From the 
beginning I have not spoken in secret, from the time it came to be I have been there. And 
now the Lord God has sent me and his spirit IT7111 "ýMýV 771-7) -)ý-TX, which, as 
part of 48: 14-16, referring to the Persian king Cyrus' mission (v. 14: he 
shall perform his purpose on Babylon, and his arm shall be against the Chaldeans), 
declares that YHWH is present throughout Israel's history Vrom the 
beginning 
... I 
have been there). The 'spirit' of YHWH is sent together with the 
person of the speaker, who is giving his credentials for the fulfilment of 
his prophecy. 
The expression 'YHWH has anointed MM me' seems to allude to Isa. 4 5: 1 (cf 
Whybray, 19 7 5,240): Thus says YHWH to his anointed Irl"VIn, to Cyrus, whose 
right hand I have grasped to subdue nations before him and strip kings of their robes, to 
open doors before him - and the gates shall not be closed, which is part of an 
oracle concerning Cyrus (Isa. 44: 24-45: 7) and the role he is expected to 
play as YHWH's 'anointed', that is, as YHWH's chosen instrument to 
crebuild' cJerusalem' and to 'lay thefoundation' of 'the temple' (44: 28). 
In Isa. 6 1: 1 the speaker gives credentials to himself, by means of the 
metaphorical use of the word 'anointing'. He speaks in full conviction that 
he is commissioned for a specific task (Whybray, p. 24 1), chosen, 
empowered, and moved by His Spirit, since anointing was an obvious and 
vivid sign of the gift of YHWH's spirit (2 Sam. 23: 1-7,1 Sam. 
16: 13) 
(Westermann, 1969,365). 
The specific task of the speaker is given 
in vv. I bc -3 (to preach good tidings 
to the afflictedlpoor, to bind up the broken-heartened; to proclaim 
liberty to the 
captives, and opening to those who are 
bound (the prisoners) ... to comfort all who 
mourn, to providefor those who mourn 
in Zion ... 
). 
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The same language is used by Isaiah 40-55 of the exiles' release from 
Babylon (40: 1: comfort, 0 comfort my people, says your God, 41: 17: poor and 
needy, 42: 7: to open the eyes that are blind, to bring out the prisoners from the 
dungeon, from the prison those who sit in darkness, 49: 9: saying to the prisoners, 
'Come out, 4 9: 13: YHWH has comforted his people, and will have compassion on his 
suffering ones7 49: 24-25: the captives of a tyrant ... the captives of the mighty shall be 
taken, and the prey of the tyrant be rescued .. 1 
51: 3: For YHWH will comfort Zion; he 
will com rt all her waste places ... 1 
51: 12: 1,1 am he who comforts you ... 7 
51: 21: 
wounded/humbled, 52: 2: shake yourse4ffrom the dust, rise up, 0 captive Jerusalem; 
loose the bonds from your neck, 0 captive daughter Zion, 52: 9: ... YHWH has 
comforted his people, he has redeemed Jerusalem, 54: 11: 0 afflicted one, storm- 
tossed, and not comforted .. 
), but it refers here to a more general release from 
the economic difficulties and injustices (a theme found already in the 
anthology in Isa. 58-59) inflicted not by foreign enemies but through 
justices perpetrated within the Jewish community itself (Beuken, in' 
1989b7 418-419; cf. Westermann, 1969,366). In 61: 1-3 Israel as a 
whole is given the assurance that YHWH will bring righteousness and 
justice in the community (v. 3c: they will be called oaks of righteousness, the 
planting of YHWHý, cf. 60: 2 1: they will be all righteous) (cf. a) 59: 1 5b-20 where 
YHWH brings righteousness to the community described in 59: 1-15a; b) 
58: 6-7 where the people as a whole (58: 1-2) are told to take care of the 
poor and needy so that the promises of salvation may come to pass). 6 1: 1- 
3, therefore, touches on the themes of the anthology in Isa. 58-59 whose 
focus is on the domination of righteousness in Israel. In Isa. 61 the 
4righteous' Israel (61: 3c; cf. 61: 6a; 60: 21; 62: 12a) is contrasted with the 
nations (61: 5-6; cf. 60: 1 lb-12,14) (ethical dualism-ethnic in character). 
The expression IVIM 'to preach good tidings' seems to allude to the following 
passages: 
a) Isa. 40: 9 (cf. Westermann, 1969,366; 
Whybray, 1975,241; Watts, 
19877 302): Getyou up to a high mountain, Obon, herald of good tidings n-lvj=n; 
li up your voice with strength, 
0 Jerusalem, herald of good tidings n'lVnn, lift it up, Ot 
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do notfear; say to the cities of Judah, 'Here is your God', where 6Zion Iderusalem' is 
pictured as YHWH's 'herald' and addressed to proclaim to the other 'cities 
of Judah' that YHWH has won a victory (v- 10) and now he is coming, 
carrying the exiles with him 'in his bosom' (v. 11). 
b) Isa. 41: 27 (cf. VVhybray, 1975,241): Ifirst have declared it to Zion, and I 
give to Jerusalem a herald ofgood tidings, 
and c) Isa. 52: 7: How beautiful upon the mountains are the feet of the messenger 
who announces peace, who brings good news who announces salvation, who says to 
Zion, 'Your God reigns', which both speak about a masculine figure sent to 
Zion to announce YHWH's victory over Babylon which will set the exiles 
free. 
In Isa. 58 among the pleas for social provision to those in need 
(constituting the form of fast that would be acceptable to YHWH) are the 
'housing' of 'the homeless poor' people (58: 7), the 'loosening' of 'the bonds of 
wickedness', the 'unfastening' of 'the thongs of the yoke', the rescue of the 
'oppressed', the 'breaking' of 'every yoke' (58: 6), the 'offering' of one's self 'to 
the hungry', the satisfaction of 'the desire of the afflicted' (58: 10), and the 
4removing' of interpersonal iniquities (58: 9b) following an announcement 
of Israel's social injustices, such as the 'oppression' of the 'workers' and the 
physical violence (on the fast-day) (58: 3-4). 
In 6 1: 1 the 'captives' and 'those who are bound (the prisoners)' are the victims 
of the perversion of justice and legal system (cf. Isa. 59: 1-15a) (Beuken, 
1989b, 422), and the 'afflicted1poor' are those who are deprived of their 
goods or money by unjust judicial action (61: 8; cf. 58: 7,10) (Watts, 
19877304). 
The expression 'to proclaim the year of YHWH's javour' alludes to 
Isa. 49: 8: 
Thus says YHWH. - In a time offavour I have answered you, on a 
day of salvation I have 
helped you; I have kept you and given you as a covenant to the people, 
to establish the 
land, to apportion the desolate heritages, where 
YHVvTH promises to the exiles 
(the Servant in the view of Beuken, 1989b, 421) that 
he will repopulate 
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and restore their 'desolate' land at the moment of His ýfavour' which will be 
4a day ofsalvation' for the exiles. 
In Isa. 61: 2 'YHWH'sfavour' is shown to those who 'mourn' 'in Zion' (2b, 3a) 
and is parallel to 'the day of vengeance of our God. 
The expression 'the day of vengeance of our God' seems to be an allusion to the 
following passages: 
a) Isa. 34: 8: For YHWH has a day of vengeance, a year of vindication by Zion's cause 
(or of recompense by Zion's defender), which, as a part of a threat of 
judgement by YHWH upon Edom, Isa. 34: 5-17, promises 'vindication' for 
Zion and punishment for Edom. 
b) Isa. 35: 4: Say to those who are of a fearful heart, "Be strong, do notfear! 'Here is 
your God. He will come with vengeance, with terrible recompense. He will come and 
save you 11, which is part of 3 5: 1- 10, a promise of future prosperity and 
security, and of the return to Zion of all dispersed Israelites from the 
Diaspora (cf. Isa. 60: 12-13 which is an allusion of the pattern found in 
Isa. 34 -judgement upon all nations including Edom- and Isa. 35 which 
describes the restoration of Israel and Zion. In 61: 2 the community as a 
whole and not a group is given the promise that 'the day of vengeance' of 
YHWH (with the use of force as 60: 1 lbp- 12,14a and 63: 1-6 describe) 
will come for the foreign nations as it is obvious from the following 
verses (61: 5-6) where the eschatological subservient status of the nations 
in relation to Israel is attested. 
c) Isa. 4 7: 3: Your nakedness shall be uncovered, and your shame shall be seen. I will 
take vengeance, and I will spare no one, where Babylon is portrayed as a young 
woman who will be subjected to humiliation for the crimes against 
Zion. 
In 5 9: 1 5b -1 6a YHWH sees that there 
is neither ýustice' nor any person to 
intercede in the situation described in 59: 1-15a (violence, perversion of 
j ustice, and moral corruption), and in 5 9: 1 6b -1 
7a he responds by acting 
with salvation which has a twofold aspect: 
deliverance (1 6b- I 7a) and 
punishment (vengeance ... and .. zeal) 
(1 7b). In Isa. 61: 2 YHVVH's 'vengeance' is 
a) against the injustice within 
Israel with His ultimate goal to establish 
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righteousness in the community as a whole (cf. 61: 3c: They will be called 
oaks of righteousness) (the same theme found in 59: 16-17; 1: 24), and b) 
against the nations (cf. 34: 8; 35: 4; 63: 4) since their subservient status in 
relation to Israel is envisioned (61: 5-6; cf. 60: 10,1 lbp, 12,14a, 16a); 
the expectation of YHWH's punitive action against the nations is fulfilled 
in 63: 1-6. 
The strength and stability (symbolized by the tree oak) of righteousness 
within the people is taken for granted because YHWH is responsible for 
this: they are 'the planting of YHWY. As a result of the people's 
righteousness they are 'glorified. This is reminiscent of 60: 21 and is 
distinguished from Isa. 44: 23 and 49: 3, where the glory is attributed to 
YHWH. 
The pattern of giving of a new name (ý X-1p), found in Isa. 58: 12b, 
60: 14b, 62: 2b, 62: 4b, 62: 12, describes in 61: 3ca the transformation of 
the people into righteous ones. 
The same pattern and the same theme occurs in Isa. 1: 2 6: And I will restore 
your judges as at the first, and your counsellors as at the beginning. Afterward you 
shall be called the city of righteousness P127 7117 7ý WIP", the faithful city, 
where, after the replacement [by means of the reward by YHWH 
according to a person's deeds (salvation to those who repent and 
wrath/vengeance to His enemies-rebels and sinners) (1: 19-20,24-28)], 
of YHWH's enemies (1: 24), the leaders of Jerusalem, by a more just and 
responsible group of 'counsellors' and ýudges', righteousness prevails 
among all the inhabitants in the city. However, in 61: 2-3, the 'vengeance' 
of YHWH, expressed as tfavour' and 'comfort' to all the community 
members 'who mourn in Zion', brings righteousness 
(by the replacement of 
the leaders of Jerusalem already mentioned in 60: 1 7c: I will appoint peace as 
your magistracy and righteousness as your lordship) , and punitive action 
against 
the nations in 63: 1-6). 
In Isa. 60: 15 there is a general statement about the transformation of 
Zion from wretchedness to 'everlasting excellency' and 
'a joy generation to 
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generation', which has been developed in 60: 17-22: the building of Zion 
with precious metals, the appointment of leaders who can affirm that 
peace (external and internal) and justice will be realized in Zion, the 
removal of violent actions within the city, YHWH's ceaseless protection 
and presence as her 'everlasting light', 'sun', and 'moon', 'righteousness' will 
prevail among 'all' Israelites, 'the possession of the land', and the great 
increase of population (see above). 
In 61: 3 the transformation of the feelings of dejection of Zion's 
inhabitants is stated and described by means of repetition of the instead. 
The expression 'to give them ornament instead of ashes' (v. 3a) means that 
instead of distress and sorrow they will be given joy (cf. 61: 3b: 'the oil of 
joy IltVVJ instead of mourning'; 61: 7 'they shall have everlastingjoy MnV'; 61: 2b- 
3a(x: to comfort all who mourn,... those who mourn in Zion) (cf. 60: 20: Your days of 
mourning shall be ended. 
The expression MýMrl M017n 'a mantle of renown (renown as a mantle)' is similar 
to Isa. 60: 1 8b, where the whole city, enclosed within its 'walls' and 'gates', 
will experience protection (salvation) and 'renown', after the building of 
Zion with precious metals (v. 17ab), in righteousness (v. 17c), in security 
and peace from violent actions within the city and from external enemies 
(v. 18 a). 
In Isa. 6 1: 3 the 'renown' is offered instead of ', 7-, 1: ) r7ri 'afaint spirit' that is, a 
crushed and discontented feeling. 
Isaiah 61: 4 
innip-) crnw-i minno mýiv mm-im i=i 
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They shall build up the old ruins, they shall raise up theformer 
desolate places, 
and they shall repair the cities of 
desolation, the desolations of many 
generations. 
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Vv. 4-11 describe how, and in what, the 'comfort' promised in vv. lb-3 to 
Zion's inhabitants is effected. It is brought about by the rebuilding of the 
city (v. 4) and the restoration of her honour (vv. 9,11). 
Verse 4 repeats the promise of Isa. 58: 12 (Your ancient ruins shall be rebuilt; 
you will raise up the foundations of many generations, and you will be called the 
repairer of the breach, the restorer ofpaths in which to dwell). 
Isa. 58: 1 Ob- 12 is a promise of salvation and announces the results of the 
conditional statements of 58: 9b- I Oa (reinterpretation of fasting in terms 
of moral behaviour and social justice). The promise of rebuilding in 
58: 12 is linked up syntactically with the condition that Israel listen to the 
exhortations for moral behaviour and social justice, that is to say, for 
doing righteousness. The intrinsic connection between righteousness 
(oaks of righteousness) and the rebuilding of the ruined land is also found in 
Isa. 61: 3c-4a (cf. Beuken, 1989b, 425-426). 
However, in 58: 12 the people as a whole are promised the rebuilding of 
the 'ancient ruins' conditionally, whereas in 61: 3c-4a the promise is given 
to the people as a whole unconditionally and as the result of YHWH's sole 
activity. 
Isaiah 61: 5-6 
M: 2= 11711 CYI-IT 11=71 
. 01-Inlrin cl"11== 1ý=Nn M-In ý-)m 
(5) Strangers (foreigners) shall stand andfeedyourflocks, foreigners shall be 
yourploughmen and vinedressers; 
(6) but you shall be called the priests of YHWH, you shall be named ministers of 
our God. 
You shall enjoy the wealth of the nations, and in their riches you shall glory. 
With a sudden change from speaking about the Israelites 
to speaking 
directly to them, v. 5 contains the same suggestion of the subjection of 
foreigners found in Isaiah 60. In chapter 60 the foreigners come to 
Zion 
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because of YHWH's presence in her (vv. 3,9c, 14,157 16), bring back the 
dispersed Israelites (vv. 4,9a. b(x), provide wealth and animals for 
sacrifice (vv. 5b, 6a. b. coc, 7ý 9bP7 1 lbcc, 13,16a) and assist in the 
rebuilding of Zion (vv. 10a) not necessarily of their own accord as it is 
obvious in 60: 1 IbP7 12,14a (cf. 63: 1-6). 
Isa. 61: 5 expands 60: 10ap (their kings shall minister to you). Foreigners 
undertake even Israel7s manual work, supplying their daily needs by 
performing the traditional tasks of the Israelitic shepherd, 'ploughman', and 
6vinedresser', because the Israelites are to be 'priests of YHWH' (v. 6). 
Israel functions as an elect people, as "spiritual leaders" (Westermann, 
1969,370) (cf. v. 3c: oaks of righteousness). That all Israelites are to be 
called 'priests' does not mean that they are to be occupied with ceremonial 
duties. The term 'priests' is parallel to the more general term 'ministers', and 
as in Israel the priests are released from ordinary toil to concentrate on 
priestly functions, so here the priesthood of Israel is seen as "a privileged 
status" while the foreign nations will supply them with their needs (You 
shall enjoy the wealth of the nations, and in their riches you shall glory) (Whybray, 
p. 243) (ethical dualism-ethnic in character) (cf. 61: 3c). 
Isaiah 61: 7 
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Instead ofyour shame, a double portion, and (instead oj) ignominy they shall 
rejoice in their portion (of land). 
Therefore they will possess in their land a double portion, they will have 
everlastingjoy. 
V. 7 is linked to v. 6 (you shall enjoy the wealth of the nations, and in their riches 
you shall glory) and elaborates the promise of giving 
'the oil ofjoy' in v. 3b(x. 
The afflictedlpoor, broken-heartened, captives, prisoners 
(v. 1) , and 
'mourners7 (v. 
2) will not possess the land but 'double' 
ýqy' in 'their land', Zion, after the 
rebuilding of the city 
(v. 4), and their transformation into righteous 
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people (oaks of righteousness) (v. 30, and 'priests of YHWH' (6a), that is, 
"spiritual leaders" (Westermann, p. 370), being released by foreigners 
from manual work and enjoying 'the wealth of the nations' and 'glorying' 'in 
theirriches' (v. 6b). 
This is justified by the structure of the verse. In v. 7a 'shame' and 'ignominy' 
stand in parallel contrast to 'double portion' and 'rejoicing in their portion of 
(land)' respectively. V. 7b, by the repetition of the concepts 'double portion' 
and 'rejoicing', equates the 'everlasting joy' with the 'double portion in their 
land', delineating the quantity, time-length of ýoyand the place in which 
the joy will be experienced. 
Isaiah 61: 8 
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1, YHWH, lovejustice, I hate robbery with burnt offering (or I hate robbery 
by injustice 
I willfaithfully give them their recompense, and I will make an everlasting 
covenant with them. 
Textual notes: 
(8) ab MT reads 77ý117 burnt offering. A few manuscripts and LXX read , 7ýw 
injustice. In my view the author uses a play-on-words on purpose. Both 
meanings are possible because both concepts (robbery with burnt offeringl 
robbery b injustice) are found in the other anthologies. IY 
V. 8a might be a hint, 
a) on the one hand, at YHWH7s opposition to the cultic observances (here 
sacrifice: burnt offering 7*117) followed 
by unjust behaviour (robbery)25, 
" The reinterpretation of cultic observances in terms of moral 
behaviour and social 
justice is found in Isa. 66: 3aa, 1: 10-11 (sacrifice); 56: 2,58: 13 (sabbath); 58: 3-12 
(fasting) and it reflects wisdom influence. 
202 
and b) on the other hand, at YHWH's opposition to the corrupt legal 
system (accused elsewhere in Isa. 59: 3b7 4a, 9a, 14) causing economic 
difficulties to the poor (robbery by injustice Mý1171 that is, unjust judicial 
action) - 
The practice of 'robbery by injustice' which YHWH does not accept 
0ý117 ý7)Ta =7) and which caused the 'mourning' of the 'afflictedlpoor' (vv. 
Ibc, 2b, 3a) is also found in the following passages: 
a) Isa. 3: 14: YHWH enters intojugdement with the elders andprinces of his people: It 
is you who have devoured the vineyard; the spoil of the poor "='il rlýTa is in your 
houses, where the attitude of and policies of the leaders to oppress the 
poor, apparently by forms of extortion and abuse of the laws of debt are 
condemned. 
b) Isa. 10: 1-2: (1) Ah, you who make iniquitous decrees, who write oppressive 
statutes, (2) to turn aside the needy from justice 0'1ý. )T 1'1"M MUMý and to rob the 
poor of my people of their right 'InI7 "'IDI7 LMV? n, that widows may be your spoil, and 
that you may make the orphans your prey, where the unjust rules formed by the 
upper classes of Jerusalem to deprive the 'poor' and weak citizens of their 
right and of their claim to land and property, are condemned. 
c) Isa. 5: 8: Ah, you who join house to house, who addfield to field, until there is room 
for no one but you, and you are left to live alone in the midst of the land, which refers 
to the joining together of houses and fields for the formation of large 
cultivated estates by absorbing neighbouring properties. This transfer of 
property which was worked out by the perversion of law 
(10: 1) had 
caused the detriment of the poorer citizens (Clements, 1980,62). 
V. 8a points, in epigrammatic manner, to situations within the Israelite 
society, not to the relationship with the nations as 
Whybray (1975,244) 
and Westermann (1969,3 70) believe. 
In v. 8b Israel is to rely on the 
faithfulness of YHWH who will secure 
perfect justice (cf. 59: 
15b-18) and will grant to the 'afflictedlpoor,... the 
broken -heartened,... the captives,... and .. 
those who are bound (the prisoners)', and 
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ýthose who mourn' (vv. I- 3) 'their recompense' and maintain Israel's 'everlasting 
joy' by 'everlasting covenant'. 
Isaiah 61: 9 
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Their descendants shall be known among the nations, and their offspring among 
the peoples; 
All who see them shall acknowledge with honour that they are a seed which 
YHWH has blessed. 
In v. 9, which elaborates the promise of v. 3bP: renown as a mantle, the 
foreigners will testify to Israel's vindication, that is, their privileged status 
(priests of YHWH) (v. 6a), the prevalence of justice within the Israelite 
society after the intercession of YHWH (v. 3c: oaks of righteousness, the 
planting of YHWH7 and v. 8), and the possession of the land by the people 
(vv. 4,7). 
The recognition of Israel, in v. 9b, as a 'seed' 'blessed' by 'YHW is at the 
same time an acknowledgement that YHWH revealed in and through 
Israel is the only God. This awareness reflects the same one as is shown in 
Isa. 60: 14b (and they shall call you the City of YHWH, the Zion of the Holy One of 
Israel). 
The expression 'holy seed' occurs in Isa. 6: 13 (Even if a tenth part remain in it, it 
will be burned again, like a terebinth or an oak whose stump remains standing when it 
is felled. The holy seed VIP 17-IT is its stump) but there is a considerable 
measure of agreement among recent studies that Isa. 
6: 12-13 has been 
added secondarily to the core of the chapter 
(Williamson, 1994,35-36). 
Isaiah 6 1: 10 
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I will greatly rejoice in YHWH,. my soul shall exult in my God; 
because he has clothed me with the garments of salvation, he has covered me 
with the robe of righteousness (deliverance), 
as a bridegroom plays the priest with a turban, and as a bride decks herseýf 
with herjewels. 
in vv. 10 AI Zion is presented to celebrate the fulfilment of her salvation 
by YHWH, described with images drawn from the joyful marriage 
ceremony. 
Isaiah 61: 11 
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For as the earth bringsforth its shoots, and as a garden causes what is sown in 
it to spring up, 
so the Lord YHWH will cause righteousness and renown to spring up before all 
the nations. 
V. II gives an assurance of the reliability of YHWH's promises and 
alludes to Isa. 55: 10-11 although the vocabulary is different (cf. 
Whybray, 1975,246): (10) For as the rain and the snow come downfrom heaven, 
and do not return there until they have watered the earth, making it bring forth and 
sprout, giving seed to the sower and bread to the eater, (11) so shall my word be that 
goes out from my mouth; it shall not return to me empty, but it shall accomplish that 
which I purpose, and succeed in the thingfor which I sent it, where the reliability 
of the promise of the return of the exiles to their own land 
(vv. 12 - 13) is 
demonstrated by means of the image of 'rain' and 'snow'. As the rain and 
snow are sent on earth without failing to achieve their purpose, so 
His 
4word', spoken through his prophet, will not 
be prevented from its 
effective operation. 
The idea that righteousness and salvation are conferred on men 
by means 
of the reproductive processes of nature 
(as the earth bringsforth its shoots, and 
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as a garden causes what is sown in it to spring up) alludes to Isa. 4 5: 8 (cf. 
Whybray, 19 7 5,24 6): Shower, 0 heavens, from above, and let the skies rain down 
righteousness; let the earth open, that salvation may spring up, and let it cause 
righteousness to sprout up also; I, YHWH have created it. 
The nations, in 61: 11, are presented to be observers and witnesses of the 
righteousness conferred upon YHWH's people and as a fruit of YHWH's 
sole activity (cf. v. 3c: oaks of righteousness, the planting of YHWH, that they may 
be glorified, V. 9: Their descendants shall be known among the nations, and their 
offspring among the peoples; All who see them shall acknowledge with honour that they 
are a seed which YHWH has blessed, and 60: 2 1: as for your people, they will be all 
righteous, they will possess the land forever. They are the shoot of his planting, the 
work of his hands, so that they may be glorified). 
Isa. 61: 1-11 expands features touched on in chapter 60: a) The end of 
mourning (caused by the injustices and by foreign destruction) in 60: 20 
becomes a dominant note in 61: 2b-3ab, 7,10, after the sole initiative of 
YHWH7s intervention to effect righteousness (justice) in the community 
(61: 2a, 3c, 8,11). b) The theme of 'the shoot oJ' YHWH's 'planting7 in 60: 21 
is expanded in 61: 3c (oaks of righteousness, planting of YHWH), 61: 9b (a seed 
which YHRW has blessed), 6 1: 11 (YHWH will cause righteousness and renown to 
spring up before all the nations). 
c) Isaiah 62: 1-12 
Isaiah 62: 1 
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For Zion's sake I will not keep silent andfor Jerusalem's sake I will not 
be 
inactive, 
until her vindication goesforth as 
brightness, and her salvation like a burning 
torch. 
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Most commentators hold that a prophet is the speaker here and that it is 
the traditional role of prophet as intercessor on the community's behalf 
that is emphasized (Westermann, 1969 374; Watts 1987 310; Koenen 
19907 122-124). The alternative view that YHWH is the speaker 
(Whybray, 1975,246; Vermeylen, 1978,484; Steck, 1991c, 128, n. 50) 
rests upon the fact that the verb MUM 'to keep silentý occurs a number of 
times with YHWH as subject (Isa. 42: 14; 57: 11; 64: 11; 65: 6)26, though 
not exclusively so (62: 1,6)27 (cf. Watts, 1987,311). Hanson claims to 
recognize in 62: 1, as he did in 61: 1-3, the development of "the collective 
interpretation of the image of the servant (Isa. 40-55)", and "a phase of 
democratization where the office of prophecy ... is broadened and applied 
to the entire community" 0975,6 9). 
in the light of the speaker's utterances in Isaiah 60, concerning the 
restoration of Zion and the coming of her 'sons and daughters' (60: 4b, 9b0c) 
and of the foreigners ( 60: 5b, 6a. b. coc, 7,9ab, I lboc, 13,16), and Isaiah 
61, concerning the restoration of the well-being of the community and 
the renown which 'springs up before all the nations' (61: 3,9a, I 1b), Isaiah 62 
is the work of the same speaker in 61: 1-3 who affirms, using similar 
themes and vocabulary from chapters 60 and 61, his commitment to 
unremitting prayer on Zion's behalf (62: 1 a: For Zion's sake I will not keep 
silent andfor Jerusalem's sake I will not be inactive) until the time when she 
is 
openly vindicated and glorified before the foreign nations (62: lb-2a, 7b, 
10c, 12; cf. 60: 14b; 61: 3,9,1 1b), she is repopulated by her people 
(62: 4bp. cp-5a, 10a; cf. 60: 4b, 9ba), and she is secure from external 
enemy despoliation (62: 8; cf. 60: 1 1bP, 12,14a, 18; 61: 2ap, 
5-6) by 
YHWH's saving intervention (62: 2b, 4a. boc. ccc, 5b, 7a, 8,11). The 
speaker's intention is to reassure the people concerning the certainty and 
" in these passages YHWH is potrayed as ending 
his silence and beginning his activity, 
whether for salvation (42: 14; 64: 
11: hope) or for judgement (57: 11; 65: 6). 
27 In 62: 1,6 the situation is different. The speaker (62: 
1) or the watchmen (62: 6) will not 
be silent until '737 salvation appears, 
that is, until YHWH acts to transform Jerusalem's 
circumstances. 
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imminence of YHWH's saving intervention. The fact that YHATH is 
referred to in 62: 2-5 and 6-7 in the third person and there is a quotation 
of his words in 62: 8-9 supports this interpretation of the passage (cf. 
Smith7 19957 34). 
V. Ib (her vindication goes forth as brightness, and her salvation like a burning torch) 
is similar to Isa. 58: 8, where the saving action of YHWH is portrayed as 
'light' 'breakingforth' at 'the dawn' (and to Isa. 58: 10; 59: 9; 60: 1-3,19) (cf. 
Sekine, 1989,278; Koenen, 1990,128). 
Isaiah 62: 2 
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The nations shall see your vindication, and all the kings your glory. 
And you shall be called by a new name, which the mouth of YHWH will give. 
In v. 2a, the idea of the nations as witnesses of Zion/Israel's 'vindication' 
and 'glory' corresponds to the hope expressed in 61: 9. However, in 61: 9 
the nations will testify to Israel's privileged status (priests of YHWH) 
(61: 6a), the prevalence of righteousness within the Israelite society after 
the intercession of YHVM (61: 3c, 8), and Israel's 'blessing' by 'YHWH' 
(61: 9; cf. 60: 14: and they will call you the city of YHWH, Zion of the Holy One of 
Israel). 
In 62: 2b the 'vindication' and 'glory' of Zion is described by giving of 'a new 
name', which symbolizes a change in her status or condition 
(cf. Isa. 1: 26; 
jer. 3 3: 16; Ezek. 4 8: 3 5), and, since 'the mouth of YHWH will give' the name, 
means that He is responsible for the change of her status. 
The new names (descriptive of the future) replaced by the old ones 
(descriptive of the present reality) are given in 62: 4 and 12. 
Isaiah 62: 3 
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You shall be a crown ofglory in the hand of YHWH, and a royal turban in the 
hand ofyour God. 
in v. 3 Zion is depicted as 'a crown ofglory' and 'a royal turban'. 
The terms MIM17 'crown' and -iI: DIt7)n ý= 'royal turban' reveal royal status 
and since they are combined with the references to her renaming (vv. 2b 7 
41 12) and to marriage in verse 5, and since Zion does not receive the 
4crown', rather she is the 'crown' and the 'royal turban' 'in the hand of her God' 
(v. 3), the solution of this paradox which has been provided by T. David 
Andersen (1986,75-80) is the more plausible. According to Andersen, 
Zion is portrayed as taking part in a royal wedding, where YHWH, as 
officiator of the marriage, places her (as a crown and a royal turban) on 
the bridegroom's head. The announcement of her renaming (v. 2b) and 
her actual renaming (v. 4a-ba) is the renaming of the bride associated 
with marriage and the fact that the new names of verse 4bp. c make 
reference to being married, and to the delight of a bridegroom in a bride 
support this interpretation (Andersen, 1986,78-79; cf. Koenen, 1990, 
123). 
The expressions 'a crown of glory' and 'a royal turban' seem to allude to Isa. 
28: 5: In that day YHWH of hosts will be a garland of glory ". = 71-ILOV, and a diadem 
of beauty M-IM)rl rl-l"E)2, to the remnant of his people, which is part of 28: 1 -67 
a woe-oracle against the 'drunkards' of Ephraim (v. 1), that is, the political 
leaders of the Northern kingdom of Israel. A message of hope is given in 
28: 5, where YHWH is portrayed as 'garland of glory' and 'a diadem of beauty' 
to all the dispersed Jews who form the 'remnant' of both Judah and Israel 
(Clements, 1980,226). 
Isaiah 62: 4-5 
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(4) You shall no more be called Forsaken, and your land shall no more be called 
Desolate, 
but you shall be called My Delight Is in Her, and your land Married. 
For YHWH delights in you, and your land shall be married. 
(5) For as a young man marries a virgin, so your sons shall marry you, 
and as the bridegroom rejoices over the bride, so shall your God rejoice over 
you. 
The new names are pronounced in v. 4, and are in contrast to those 
which describe the present condition of Zion. Zion is no longer 'Forsaken' 
(from YHWH) and 'Desolate' (a depopulated city), but YHWH's 'Delight is in 
Her' (as vv. 4ca and 5b explain), and she is 'Married' to her 'sons' (as vv. 
4cp and 5a explain) - 
62: 4ap recalls and reverses the old threat in Isa. 1: 7: Your country lies 
desolate ... it is desolate... . 
The personification of Zion as 'Forsaken' was used also in Isa. 60: 15 
(forsaken from the nations), 49: 14 (forsaken from YHWH), 54: 6-7 
(forsaken wife from YHVVH) (see above) - 
Marriage and family imagery with regard to Zion is found in Isa. 49: 14- 
23 and 54: 1-13 (compare Andersen, 1986,79). The image of Zion as the 
mother of sons is found in Isa. 60: 4,9 (cf. 49: 17-23; 51: 17-20; 54: 1- 
2713). In Isa. 54: 6-9 Zion's restoration is portrayed as a wife being 
reconciled to her husband YHWH. 
In 62: 5 Zion is not just a reconciled wife, she is like a 'virgin' 'bride'. The 
image of 'sons' returning to their mother (cf. 60: 4,9; 49: 22-23) and the 
image of Zion as bride (62: 5) are combined in the idea of the sons, 
representing the returning people, being the 
bridegroom of Zion. It is the 
people then who receive the 'crown' 
in v. 3 by the officiator of the 
marriage, YHWH. However, in v. 
5b YHWH 'rejoices' because Zion's 'sons' 
return to her, which also means that 
He returns to Zion (cf. 60: 1-2). 
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YHWH can be seen both as the 'bridegroom', who shows his love and joy to 
Zion, and as the officiator of the marriage, who causes the repopulation 
to take place (Andersen, 1986,79,80). 
Isaiah 62: 6-7 
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(6) Upon your walls, 0 Jerusalem, I have set watchmen, 
all day and all night continually, they will not be silent. 
You who call upon YHWH keep not quiet. 
(7) and give him no rest, until he establishes- 
and until he makes Jerusalem a possessor of renown in the earth. 
Commentators are divided on the question whether the T of v. 6 is the 
prophet (Westermann, 1969,377; Muilenburg, 1956,717; Koenen, 
19907 124), or YHWH (Whybray, 1975,246,248-249; Vermeylen, 
1978ý 484; Steck, 1991c, 128, n. 50) or whether it represents "the 
leaders of the visionary group accounting for their commission to a 
prophetic task, that of witnessing on behalf of the people before YHWH 
until the restoration plan developed in chapters 60-62 is fulfilled" 
(Hanson, 1975,69). 
In my view, it is strange that YHWH should be portrayed as setting up 
watchmen in order to remind himself of what he should 
do. It is more 
likely that the speaker who was speaking in v. 1 (and in 61: 1-4, 
according to Koenen, 1990,127) also speaks 
in vv. 6-7 and takes upon 
himself the authority to appoint watchmen (cf. Smith, 19 9 5,3 5). 
In Isa. 62: 6-7 the theme of the 'watchmen' is combined with the theme of 
returning of the people to Zion which 
is portrayed, metaphorically, as a 
marriage between her and 
her people (vv. 4-5). Thus, one part of the 
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function of the 'watchmen' 'set' 'upon' the 4walls' of 'Jerusalem' may be to 
stand sentry over the approach of the wedding processioný the returning 
of Zion's 'sons' (vv. 4-5) (Andersen, 1986,80). The other part, which is 
given in verse 6bc is that they intercede incessantly (all day and all night 
continuall they will not be silent) with YHWH for Jerusalem reminding (You Y, 
who call upon YHWH keep not quiet) Him to 'establish' and to 'make Jerusalem a 
possessor of renown in the earth' (v. 7), and they urge intercession until His 
promises to Jerusalem given in v. 8 are fulfilled (Emmerson, 19 9 2,7 7). 
The expression 'Upon your walls, 0 Jerusalem, I have set watchmen', seems to 
allude to the following passages: 
a) Isa. 2 1: 6: (6) For thus YHWH said to me: 'Go, post a lookout (watchman) M=n, 
let him announce what he sees, where the prophet is portrayed as a "city 
watchman who was responsible for keeping guard in order to give 
immediate knowledge of impending danger", here, warning the city of 
the fall of Babylon (2 1: 9) after the attack of 'Elam' and 'Media' (2 1: 2). 
b) Isa. 2 1: 11 - 12: (11) The oracle concerning Dumah. One is calling to me from Seir, 
'Sentinel -InV. 7, what of the night? Sentinel -InD, what of the night? (12) The sentinel 
-InV. 7 says: 'Morning comes, and also the night. Ifyou will inquire, inquire; come back 
again 
1, 
where the prophet, in a poetic and imaginative scene, asks when 
the period of Babylonian rule and oppression (night) will come to an end. 
The answer is, in metaphorical terms, that the period of Babylonian 
oppression, in the view of Clements (1980,180-181), will soon be over, 
but another oppressor will appear (morning comes, and also the night). 
The expression 'a possessor of renown in the earth' referring to Jerusalem is 
parallel to Isa. 60: 18 , where the 
'walls' and 'gates' are named 'Salvation' and 
'Renown7, after the rebuilding of Zion with precious metals (60: 17ab), in 
righteousness (60: 17c), and in security and peace 
from violent actions 
within the city (60: 18), offering protection and 
fame to Zion. In 61: 11 
YHWH causes 'righteousness' and 'renown' 'to spring up before all the nations' 
after his sole activity for the establishment of righteousness 
/justice in 
Zion (61: 2a, 3c, 8,11), Israel's privileged status (priests of YHWH) 
(6a), the 
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rebuilding of the 'old ruins' by Israel (61: 4). In Isa. 62: 7 Zion is the 
'possessor of renown in the earth' as a consequence of the repopulation of the 
city (62: 4 ~ 5) with the help of YHWH (vv. 4c, 7,8). 
Isaiah 62: 8 
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YHWH has sworn by his right hand and by his mighty arm: 
'I will not again give your grain to befoodfor your enemies, 
andforeigners shall not drinkyour wi . nefor which you have laboured. 
V. 8 expresses YHVM's answer to the intercession, promising, in the form 
of an oath (as he did in 5: 97 14: 247 45: 237 54: 9), freedom to Zion from 
enemy despoliation Q will not again give your grain to be food for your enemies) 
and freedom to eat the fruits of her labour Voreigners shall not drinkyour wine 
for which you have laboured) and bring them to a joyous harvest thanksgiving 
(v. 9). This expectation of Zion's independence and self -sufficiency is 
more modest than that expressed in 61: 5 (strangers shall stand andjeed your 
flocks, foreigners shall be your ploughmen and vinedressers) arid 60: 16a (you will 
suck the milk of the nations, you shall suck the breast of kings) (Whybray, 1975, 
250). 
Vermeylen thinks that 62: 8-9 has interpreted the enemies of Jerusalem in 
terms of apostate Jews rather than foreigners (1978,486). The 
references, however, in vv. 8-9 to the pillaging of the land seem to 
be 
much more applicable to invading foreigners rather than inner- 
community opponents. 
The hostile attitude to the nations does not contradict the one found in 
chapters 60 (vv. 10,1 lbP, 12,14a, 16a) and 
61 (vv. 5-6), contrary to 
Steck who regards the attitude to the nations 
found in chapters 60 and 61 
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as more positive comparing to the more hostile 
11989(1991g), 14-15, n. 25; 1991c, 1241. 
Isaiah 62: 9 
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But these who garner it shall eat it andpraise YHWH, 
and those who gather it shall drink it in my holy courts'. 
one in 62: 8-9 
V. 9 refers to the practice of bringing first-fruits of grain and wine to be 
offered in YHWH's sanctuary after harvest (Deut. 12: 17-18; 14: 22-27; 
16: 9-17). They were an offering of 'a holy praise to YHWH' (Lev. 19: 24) 
(Whybray, 19 7 5,2 5 0). 
'These who garner it' and 'those who gather it' (vv. 9acc, bcO, that is, the 
inhabitants of Zion are joined in the worship of the Temple (they shall eat 
it andpraise YHWH, they shall drink it in my holy courts) (v. 9ap, W) - 
Isaiah 62: 10 
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Go out, go out through the gates, prepare the wayfor the people. 
Build up, build up the highway, clear it of stones, 
lift up a sign over the peoples. 
In Isa. 62: 10 the present inhabitants of Jerusalem (Whybray, 1975,251; 
Koenen , 19 90 7 
13 2) are addressed to 'go out through the gates' of their city to 
4 prepare the way for the people', that 
is, the dispersed Israelites from the 
Diaspora (the 'sons' of Zion in V. 5), and to 41ift up a sign7 to show the way 
for them. The theme of the coming of the scattered Israel is picked up 
here from chapter 60 (vv. 4,9ba). 
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The expression 'Go out, go out through the gates' is reminiscent of Isa. 52: 11 
(Westermann, 1975,379; Whybray, 1975,251): Depart, depart, go outfrom 
there! Touch no unclean thing; go out from the midst of it, purify yourselves, you who 
carry the vessels of YHWH, where the Babylonian exiles are commanded to 
depart from Babylon. 
The expression 'prepare the wayfor the people. Build up, build up the highway, clear 
it of stones' seems to allude to Isa. 40: 3: A voice cries out: 'In the wilderness 
prepare the way of YHWH, make straight in the desert a highwayfor our God', where 
the 'way' and the 'highway' are to be understood as a road built to convey 
the returning exiles from Babylon to Palestine. 
In 62: 10 there is no basis for the narrowing of its significance to make it 
a highway for the return only of Babylonian exiles (Westermann, 1969, 
379; Whybray, 19 7 5,2 5 1). 
In Isa. 57: 14: It shall be said, 'Build up, build up, prepare the way, remove every 
obstruction from my people's way, the 'way' is a provision for the people. It 
refers not to a physical return to the homeland, but rather to the 
preparation of the community for its continued relationship with YHWH 
(see above) - 
Isaiah 62: 11 
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Behold, YHWH has proclaimed to the end of the earth: 
Say to daughter Zion, 'See your salvation comes; 
his reward is with him, and his recompense before him'. 
In v. II the speaker assures that Zion's 'vindication' 
(v. 1) and 'salvation' 
(vv. 17 11 b) 7 that 
is, her repopulation by her 'people' (vv. 4-571 Oa) has 
been 'proclaimed to the end of the earth' by YHWH and that 'his reward is with 
him, and his recompense before him' that 
is, the fruit of His salvific action, the 
restored Jerusalem (Koenen, 
1990,135). 
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The expression 'his reward is with him, and his recompense before him' alludes to 
Isa. 40: 10: See, YHWH God comes with might, and his arm rules for him; his reward 
is with him, and his recompense before him7 where YHMTH is portrayed as 
coming to rescue the returning exiles. However, in Isa. 62: 11 the 'reward 
and 'recompense' refer to the people who are portrayed metaphorically as if 
they are won back by YHWH in warfare. This implies that the return of 
the dispersed Israel is solely and entirely the work of YHWH, as it is 
shown from the metaphorical picture of YHWH (in vv. 3,47 5), as the 
officiator of the marriage (the repopulation of Zion), who causes this 
restoration to take place (cf. 60: 1 - 2: your light has come, and the glory of YHWH 
has risen upon you .... upon you YHWH arises and upon you his glory appears). 
Isaiah 62: 12 
T M-M-) V-7PM-OU 127Tý WIP1 
+i7: 1T17D Ný7ý 'V117 MV177 NIP-) 7ý1 
And they shall be called, 'The Holy People, the Redeemed of YHWH', 
and you shall be called, 'Caredfor, A City Non Forsaken'. 
When the dispersed Israelites come to Zion, Israel can be called 'The Holy 
People, the Redeemed of YHWH' (cf. 61: 9: a seed which YHWH has blessed) and 
Zion is not a 'Forsaken' 'City' from people (cf. 60: 15 where Zion is not any 
more forsaken from the nations). 
Themes from Isaiah 60, such as, the coming of Zion's 'sons and daughters' 
(60: 4b, 9boc) and from Isaiah 61, such as, the renown of Israel which 
4springs up before all the nations' (61: 3,9a, 1 1b), are resumed in Isaiah 62: 
the renown of Zion's salvation before the foreign nations (62: lb-2a, 7b, 
10c, 12) by YHWH's saving intervention (62: 2b, 4a. ba. c(x, 5b, 7a, 8,11) 
which causes her repopulation by her people (62: 4bp. cp- 
5a, 1 Oa). 
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Isaiah 63: 1-6 
Isaiah 63: 1-6 
, ilu: I? z c311122 rinn milN72 mm 
IM: ) M-IM MV2 IVVIMý= -11-71 MT 
=-I -Ilp-72: 1 -m-in -lný 
1-1-1: ) 
'InX V'Itt-j"N M"nl7nl 'In:: )'I'T MIIE) ' 
l'rlnr7= MOniml 'IE)N: a C=IINI 
Drr 1 
: rr 
7njC) JýINJ onlrIVINI -IT17 IftINI LO-)MNI 
M=0 R77 "rlnr7l 117'IT "ý 17DIM 
'IMMM "'E)N: l ED"= C)IMNI ' 
(1) no is this that comesfrom Edom, in red garmentsfrom Bozrah? 
Who is this splendid in his robe bendingfrom his abundantpower? 
It is 1, speaking in truthfulness, mighty to save. 
(2) 'Why the red colour ofyour clothes, and (why are) your garments like 
someone who treads the winepress? ' 
(3) '1 have trodden the wine-press alone, andfrom the peoples no one was with 
me; 
I trod them in my anger and trampled them in my wrath; 
their blood spattered on my garments, and I have stained all my clothes. 
(4) For the day of vengeance was in my heart, and the year of my redemption 
(or my redeemed ones) had come. 
(5) And I looked but there was no helper. And I was appalled but there was no 
support. 
So my arm gave me victory, and my wrath sustained me, 
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(6) when I trampled down peoples in my anger, and when I made them drunk in 
my wrath, 
and when Ipoured out their blood on the earth. 
Most scholars take Isa. 63: 1-6 as an independent unit (Hanson, 1975, 
203; Whybray, 1975,252) or "a later addition" because of its 
44apocalyptic nature" and therefore unrelated to Isaiah 60-62 
(Westermann, 1969,384; 305). In my view the material in Isa. 63: 1-6 is 
related to the material in Isa. 60-62 and it should not be regarded as a 
separate unit from these chapters. 
Isaiah 63: 1-6 is a striking variation on the YHWH-as-warrior theme 
(Holmgren, 1974,133-148) in which YHWH is portrayed as coming 
after executing judgement (which is as yet in the future) upon the nations 
(3ab, 6), blood-stained (in red garments,... garments like someone who treads the 
winepress,... their blood spattered on my garments, and I have stained all my 
clothes ... when I poured out their blood on the earth) 
(vv. 1,2,3c, 6b) and 
bending ýfrom his abundant power' (v. I b). 
Throughout Isaiah 60-62 the nations are portrayed as subservient to 
Israel. Whybray has observed in chapters 60~62 "the note of 
nationalism -albeit of 'religious nationalism... (19757 231; cf. Sekine, 
1989,72-74, who emphasizes the nationalism present in Isaiah 60). 
Westermann, on the contrary, has interpreted 60-62 as universalistic and 
has emphasized the freedom of the nations in coming to Jerusalem. 
According to him, "there is not any kind of punishment of the nations or 
of taking vengeance upon them" 0969,3 6 1). 
The role of the nations, however, in chapters 60-62 is primarily as 
instruments of Israel7s restoration: the foreigners bring back the dispersed 
Israelites (60: 4,9a. boc), provide wealth and animals for sacrifice (60: 5b, 
6a. b. coc, 7,9bP, 1 lboc, 13,16; 61: 6), assist in the rebuilding of 
Zion 
(60: 1 Oa) , they are 
threatened with punishment if they 'will not serve' Israel 
(60: 11bP-12), and 'those who oppressed and 'despised' Israel 'shall come 
bending low to7 her and they 'shall bow down at the soles of her 
tfeet' (60: 14a; 
cf. also the hostile outlook of 62: 8: 1 will not again give your grain to 
befoodfor 
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your enemies, and foreigners shall not drink your wine for which you have laboured). 
Further, foreigners undertake even Israel's manual work, supplying their 
daily needs by performing the traditional tasks of the Israelitic shepherd, 
'ploughman' and 'vinedresser' (61: 5, expanding 60: 10ap: their kings shall 
minister to you). Finally, in 60: 1 -3 the intervention of YHWH described as 
light coming to Zion leaves the rest of the world in darkness (cf. 60: 2: for 
behold darkness will cover the earth, and thick darkness the peoples; but upon you 
YHWH will arise and upon you his glory will appear). 
The above references indicate that the foreigners are not voluntarily 
subjected to Israel. According to Holmgren, "it is only against the 
background of the threat of destruction that we are to understand nations 
giving up their wealth, kings submitting to capture and foreigners 
enduring the humiliation of becoming second-class citizens, the servants 
of Israelites" (cf. josh. 9: 3ff.; 2 Sam. 8: 9ff., Jer. 27: 8-11) (Holmgren, 
1974ý 1407 142). In addition Isa. 63: 1-6 is an anticipatory picture in 
detailed description of what YHWH swore to do for the deliverance of his 
people in 61: 2ap: the day of vengeance7 62: 8 (Holmgren, 1974,141-142). 
in conclusion, the ethical dualism with ethnic character, that is, salvation 
of righteous Israel (60: 2 1; 61: 3c, 6a; 62: 12a) and the 
obeisance/destruction of the nations (60: 11b-12,14; 61: 5; P3: 1-6) 
which runs through 60: 1-63: 6 is one additional ground for arguing that 
63: 1-6 is related to the previous material (60-62). 
YHWH is seen coming from Edom. The name Edom, according to some 
commentators takes over the role of a "symbolic" power opposing 
YHWH's purposes (Whybray, 1975,252-253; Muilenburg, 1956,726; 
Hanson , 19 75720 
6) and it becomes a type of the enemies of Israel, j ust as 
Babylon had been (Williamson, 1994,175,217). According to others, it 
is regarded as a symbol of apostate Jews within the community 
(Koenen, 
19907 76-87; Vermeylen, 1978,489-491) 28 . In my view 
the context of 
28 Schrarnxnýs view concerning who it is being judged in Isa. 63: 1-6 
is not clear. He 
states that "this oracle appears to take 
the traditional form of an oracle against the 
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63: 1-6 is the destruction of the nations and Edom is a type of the enemies 
of Israel. 
The theme of YHVVHIs coming t/rom Edom, in red garments from Bozrah' 
alludes to Isa. 34: 5-6: (5) When my sword has drunk itsfill in the heavens, lo, it will 
descend upon Edom, upon the people I have doomed to judgement. (6) YHWH has a 
sword; it is sated with blood, it is gorged with fat, with the blood of lambs and goats, 
with the fat, with the blood of lambs and goats, with the fat of the kidneys of rams. For 
YHWH has a sacrifice in Bozrah, a great slaughter in the land of Edom, which, as a 
part of a threat of judgement by YHWH upon Edom, Isa. 34: 5-17, 
describes the coming destruction of Edom and her chief city Bozrah, 
comparing it to a sacrificial slaughter. Isa. 34: 1-4, a threat of YHWH's 
judgement upon all nations, prefaces 34: 5-17. 
The picture of YHWH as warrior who is 'mighty to save' is similar to the one 
in Isa. 5 9: 17 (YHWH intervenes as the sole saviour to bring justice in the 
society where violence, perversion of justice, and moral corruption 
dominate) and is frequent in the book of Isaiah: 
a) Isa. 42: 13,49: 25-267 52: 10 (see above the discussion on Isa. 59), 
where YHWH is portrayed fighting with the Babylonians so that the 
salvation of the exiles is to be achieved. 
b) Isa. 1: 24-26, where YHYV-H is fighting against the leaders of Jerusalem 
(see above the discussion of Isaiah 59: 1-21)29. 
nations, the fact that it occurs in the context of Isaiah 56-66 argues against reading it in a 
traditional way" (1995,149). The context of Isaiah 56-66 is, according to Schramm, an 
inner-community conflict (following Hanson). The opponents of Third Isaiah, however, 
were not the Babylonian 7*1ý (the Zadokite priests) but "traditional, syncretistic 
YHWHists, people whose religious practices had a long history in the (pre-exilic) 
kingdoms of Israel and Judah", that is, the people who remained behind in Judah 
during 
the Babylonian exile (1995,181,53-58). Since Schramm interprets Isaiah 56-66 as an 
inner-community struggle it is assumed that he believes that the latter group is being 
judged in Isa. 63: 1-6. 
" Cf, Isa. 5: 25; 9: 11,16,20 (NRSV 9: 12,17,21); and 10: 4 where YHVVH punishes his 
people because of the internal decay of the nation: their 
leaders 'lead' them 'astray' 
(9: 15(16)), they are 'godless,... evildoers' (9: 16(17)), murderers (5: 7), 
drunkards (5: 11, 
22), poor citizens dispossessed of their properties and 
legal rights (5: 8; 10: 1-2), the 
processes of law are corrupted 
(5: 23). 
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c) Isa. 14: 2 6-27: (26) This is the plan that is planned, concerning the whole earth; 
and this is the hand that is stretched out over all the nations. (27) For YHWH of hosts 
has planned, and who will annul it? His hand is stretched out, and who will turn it 
back? where YHWH's hand is 'stretched out over all the nations', following 
YHWH's intention to 'break' the Assyrians in Judah (v. 24-2 5). 
In Isa. 63: 1-6, however, YHWH's full wrath is directed against the 
nations (cf. Isa. 59: 18 where there is a hint that 'he will render requital' to 
the 'coastlands' of the nations). 
The expressions "IMMM MCMINI '19')NM C]: )-1'7NI 'I trod them in my anger and 
trampled them in my wrath' (v. 3) and invin n-mtvw vsRn nnnu oimw I 
trampled down peoples in my anger, and .. I made them 
drunk in my wrath' (v. 6) 
seem to allude to the following passages: 
a) Isa. 10: 5,25; 14: 25; 30: 27-28,30-32 (against the Assyrians) 
b) Isa. 13: 9,117 13; 41: 8 * 13; 43: 14; 49: 26 (against Babylon) 
c) Isa. 26: 20-21: (20) Come, my people, enter your chambers, and shut your doors 
behind you; hide yourselves for a little while until the wrath is past. (2 1) For YHWH 
comes out from his place to punish the inhabitants of the earth for their iniquity; the 
earth will disclose the blood shed on it, and will no longer cover its slain, which 
proclaim that in the day of YHWH all nations and peoples of the earth 
will suffer the just punishment of their sins. 
d) Isa. 2 5: 10: For the hand of YHWH will rest on this mountain. The Moabites shall 
be trodden down in their place as straw is trodden down in a dung-pit, which 
contrasts the ultimate salvation YHWH will bring to Israel with Moab 
which will be excluded from the coming final salvation. "The intensity of 
feeling against Moab after the Babylonian Exile represents an attitude" 
(Clements, 1980,2 10) which could be the same as the one towards Edom 
(in 63: 1), a type of the enemy of Israel, just as Babylon had been 
(Williamson, 1994,217). 
e) Isa. 29: 5-8 which assures that all nations that threaten Jerusalem will 
be destroyed by YHWH, protecting Jerusalem and his people. 
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f) Isa. 34: 2: For YHRW is enraged n2p against all the nations, andfurious MW 
against all their hoards; he has doomed them On"IMM, has given them over for 
slaughter M=ý, where YHWH's anger against all nations is expressed. Isa. 
63: 3 is an exact allusion to Isa. 34: 2 although the vocabulary is not the 
same. 
Neither in Isa. 63: 1-6 nor in 60-62 is there any specific foreign enemy. 
The theme of YHWH's anger against the Assyrians and Babylon is 
transformed in 63: 1-6 and used for the eschatological destruction of all 
the nations. 
The theme of YHWH-the -avenger in Isa. 63: 4 (the day of vengeance was in my 
heart, and the year of my redemption (or my redeemed ones) had come) is found in 
Isa. 6 1: 2a (to proclaim the year of YHWH'S javour, and the day of vengeance of our 
God)30. In both 61: 2a and 63: 4 the 'day of vengeance' stands in a position of 
parallel contrast to a year of YHWH's tfavour' (61: 2a) and 'redemption' 
(63: 4). This parallel contrast is similar to 59: 17 where the 'garments of 
vengeance' are 'put on' together with the 'breastplate' of 'righteousness' and the 
'helmet' of 'victory'. Isa -59: 
17,6 1: 2a and 6 3: 4 (alongside also with 6 3: 1: It 
is I,. mighty to save) bring the concept of vengeance into relationship with 
an aspect of YHWH's redemption. Vengeance is part of YHWH's act of 
deliverance (the destruction of the nations (in 63: 1-6) takes place in 
order to ensure Israel's deliverance). This theme seems to allude to the 
following passages: 
a) Isa. 1: 21-26,27-28 (see above Isa. 61) where YHWH's enemies are the 
leaders of Jerusalem (v. 2 6: counsellors and judges, v. 2 3: princes) and all the 
'rebels' and 'sinners' from her inhabitants (vv. 28 and 2 1). 
" In Isa. 61: 2 YHVM's 4 vengeance I is a) against the injustice within Israel with His 
ultimate goal to establish righteousness in the community as a whole 
(cf. 61: 3c: They 
will be called oaks of righteousness) (the same theme 
found in 59: 16-17; 1: 24), and b) 
against the nations (cf. 34: 8; 35: 4; 63: 4) since their subservient status 
in relation to 
Israel is envisioned (61: 5-6; cf. 60: 10,1 lbP, 12,14a, 
16a); the expectation of YHVM's 
punitive action against the nations 
is fulfilled in 63: 1-6. 
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b) Isa. 35: 4 (see above on Isa. 61). 
c) Isa. 34: 8 which is an exact parallel of 63: 4, and d) Isa. 47: 3 (see above 
on Isa. 61: 2). 
YHWH acts alone in salvation without human assistance (vv. 3: alone,... no 
one was with Him, 5: there was no helper,... there was no support). The same motif 
occurs in Isa. 59: 16 (When he saw that there was no one, he was appalled 
OnIrI7.7"I that there was no one interposing. His own arm helped him 
WIT *7) 1701M and his deliverance (righteousness) upheld him 
llirl=M X17, lnpl2l). However, Isa. 59: 1-15a is concerned with the 
miscarriage of justice within the community and in 59: 15b-20 YHVM's 
active intervention to effect justice in the community is emphasized. In 
Isa. 63: 1-6 YHWH intervenes to destroy foreign (nations) enemies of 
Israel. 
In Isa. 40-55 the saving events are linked with the intervention of Cyrus 
to conquer Babylon (44: 28-45: 1). Isa. 60: 1-63: 6 links them with the 
direct intervention of YHWH (60: 1-3,19-21; 61: 2a, 3c, 8,11; 62: 2b, 
4a. ba. ca, 5b, 7a7 87 11; 63: 1-6). Although the speaker of Isa. 60: 1-63: 6 
often re-iterated and re-affirmed the proclamation of Isa. 40-55, he also 
used it creatively as a starting-point for his owit'distinctive message and 
under mantological wisdom -influence he went beyond the work of his 
predecessor. 
The hope for the future life (eschaton) of Israel lies on the sole 
intervention of YHWH to destroy the nations. This eschatological hope is 
found in the book of Isaiah in Isa. 24: 1,4-6,21-23; 25: 10; 26: 20-21; 
2 7: 1; 2 9: 5 -8 which are regarded as 
later compositions than the material 
of Second Isaiah (Williamson, 1994,180-187). In these passages and 
in 
63: 1-6 the oracles against Assyria and Babylon (14: 26-27; 10: 5,25; 
13: 97 117 13; 14: 25; 30: 27-287 30-32; 42: 13; 43: 14; 49: 25-267 29; 47: 3; 
52: 10) are transformed into oracles against all the nations of the earth. 
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The close similarity between Isa. 34: 1-17 and 63: 1-6 (the names Bozrah 
and Edom in 3 4: 5 -6 and 6 3: 1; the day of vengeance against all the nations in 
34: 8 and 63: 4) and between Isa. 35 and 60-62 (restoration of Jerusalem 
and the return of all scattered Israelites from the Diaspora) leads to the 
conclusion that Isaiah 34~35 were added in the book of Isaiah by the 
scribe of chapters 56-66 to bind the whole book together. 
The main focus of the third structural unit, Isa. 60: 1-63: 6, is Zion's 
transformation to a glorious city with the nations as instruments of the 
restoration with the use of force (60-62) and Israel's superior position 
(nations are destroyed: 60-62,63: 1-6) is emphasized (ethical dualism- 
ethnic in character). 
1) The implications for mantological exegesis in the whole unit are the 
following: 
a) Learned preoccupation with older prophecy 
exegesis: 
Isa. 60: 1-22: 
60: 1-2 (reinterpretation of 51: 17,52.1-21 40: 5), 
and 46: 13): Announcement of the coming of 
protection and presence (described as 'everlasting lig 
in Jerusalem. 
and inner-textual 
19-20 (of Isa. 2: 5 
YHWH's ceaseless 
ht', 'sun', and 'moon') 
60: 7b (cf. 66: 23,14: lb): acceptance of the worship of the nations. 
60: 3,6cp, 9c (cf. 2: 2-3; 55: 5; 49: 7): the theme of the 'coming of the 
nations'because of YHVvTH's presence in Zion. 
e 60: 4,9bot; 62: 10: the gathering of Zion's children from the nations 
(cf. 
49: 18; 35: 10; 49: 12; 43: 5b-6; 49: 22-23; 14: 2a). 
60: 5b (cf. 45: 14), 6a. b. ccc, 7a, 9bp, 11ba, 13 (cf. 35: 2; 41: 19), 16a; 
6 1: 6: the arrival in Jerusalem of the wealth of the nations. 
60: 10a, 13,17ab (cf. 54: 11-12); 61: 4; 62: 2,7: the rebuilding of 
Jerusalem by foreigners and her glorification. 
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4o 60: 1 Ob (of 54: 7 -8ý 14: 1 a): the theme of YHWH's judgement and mercy 
towards Israel. 
60: 12,14a, 17c-18 (cf. 54: 14-17; 1: 26; 32: 16-18); 62: 8: the internal 
and external security of Jerusalem and her people; cf. the theme of the 
nations' obeisance to the Israelites-role reversal motif (60: 11b-12, 
14//41: 11-13; 45: 14; 49: 7; 49: 23b2 25-26; 51: 22-23; 52: 13-15; 
54: 15-17; 14: 2b). 
6 0: 2 2: increased population (of 4 9: 19 -2 1). 
Isa. 61: 1-11 focuses on the transformation of the people's feelings of 
dejection (caused by the injustice in Zion and the destroyed cities by 
foreign enemy action) and of their status compared to the foreigners' 
subjection, after the sole initiative of YHWH. 
961: 1 bc - 3: the specific task of the speaker is given by means of the same 
language used by Isa. 40-55 of the exiles' release from Babylon 
(reinterpretation of 40: 1; 41: 17; 42: 7; 49: 9; 49: 13; 49: 24-25; 51: 3; 
51: 12; 51: 21; 52: 2; 52: 9; 54: 11) and refers here to a more general 
release from economic difficulties, injustices (61: 8: robbeq by unjust 
judicial action; cf. 3: 14; 5: 8; 10: 1-2) perpetrated within the post-exilic 
Jewish community itself. 61: 2a: 'the year of YHWH'S favour and day of 
vengeance of our God' (of 3 4: 8; 3 5: 4; 4 7: 3). 
0 61: 2b-3ab, 7,10 (inner-textual exegesis of 60: 20): the end of 
mourning (caused by the injustices and by foreign destructive action). 
0 61: 3c, 9b, 11 (inner-textual exegesis of 60: 21): the theme of YHVVHs 
'planting'. 
061: 5 Voreigners shall stand and feed your flocks,... shall be your ploughmen and 
vinedressers) and 61: 6b (You shall enjoy the wealth of the nations, and in their 
riches you shall gloq) expand (inner-textual exegesis) 
60: 1 OaP (their kings 
shall minister to you) while Israel functions as an elect people, as spiritual 
leaders with a privileged status (61: 6a). 
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* 61: 8: play on the words Mý117 burnt offering (MT), and Mý117 injustice 
hate robbery by injustice: reapplication of Isa. 3: 14; 5: 8; 10: 1- 2). 
Isa. 62: 1-12: 
e 62: 4bp. cp-5a, 10a; 62: 4a (inner-textual exegesis of 60: 4b, 9boc): 
YHWH's imminent intervention causes Zion's repopulation by her 
people. 
9 62: lb-2a, 7b, 1 Oc, 12 (inner-textual exegesis of 61: 3,9a, 1 1b): Zion's 
renown before the foreign nations. 
9 62: 4cc (reinterpretation of Isa. 1: 7): Zion no longer desolate. 
Isa. 6 3: 1 - 6: 
e 63: 1-6 (reinterpretation of the oracles against Assyria and Babylon, 
14: 26-27; 10: 5,25; 13: 9,11; 13: 13; 14: 25; 30: 27-28,30~32; 42: 13; 
43: 14; 49: 25-26; 47: 3; 52: 10): YHWH's sole intervention causes the 
destruction -punishment of the nations (cf. 34: 1-17, an exact parallel 
of 6 3: 1 - 6). 
2) Wisdom themes: 
Reinterpretation of sacrifice in terms of righteous bahaviour (61: 8 (MT): I 
hate robbery with burnt offering) - 
Ethical dualism with ethnic character: the contrast between the salvation 
of righteous Israel (60: 2 1; 61: 3c, 6a; 62: 12a) and the 
obeisance /destruction of the nations (60: 1 lb-12,14; 61: 5; 63: 1-6). 
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4. Isaiah 63: 7-65: 25 
The focus of the fourth structural unit, Isa. 6 3: 7 -65: 2 6, is YHWH's 
answer containing accusation against those who practise illicit cults, 
promise of transformation of Jerusalem and her people into rejoicing, of 
peace from external enemies and of perfect communion with YHWH 
(65: 1-25), after the people's lament for the withdrawal of YHWH's help 
in their distress because of their sins (63: 7-64: 11). The unity of 63: 7- 
65: 25 is determined by the fact that the same technique is found in the 
eschatologies of some apocalypses (4 Ezra, 2 Baruch, Apocalypse of 
Abraham, 3 Baruch). In these works the answer to the lament for the 
present distress (destruction of Jerusalem and the Temple in 70 C. E. ) 
contains broader issues of eschatological expectations for the restoration 
of Jerusalem and her people, the destiny of the righteous and wicked and 
of the nations. The eschatological destruction of the idolaters (6 5: 6 - 7,11 - 
127 13-14,15ap, 25b) and the blessing of the righteous (65: 8-10,13-14, 
15b, 16a, 18-24,25a. c), that is, ethical dualism on cultic grounds, is one 
of the grounds for arguing that this unit has used sapiential material. The 
re-use of older material and inner-textual exegesis are evidence of 
mantological exegesis. 
a) Isaiah 63: 7-64: 11 
Isa. 63: 7-64: 11 is a community lament (Westermann, 1969,386; 
Whybray, 1975,255; Hanson, 1975,86; Koenen, 1990,157; Smith, 
1995,47; Schramm, 1995,150) whose main theme is the withdrawal of 
YHWH's help, in their present distress (destruction of Jerusalem and the 
Temple as a result of enemy action ~ ethical corruption), from 
his people 
because of their sin. it is divided in the following main parts: 
a) Isa. 63: 7-14 is a recollection of YHVM's redemptive acts 
towards his 
people in the ancient past (exodus, wandering and conquest of 
the 
promised land) despite their sin (vv. 7-11 a), and an appeal 
to YHWH for 
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renewing his help j ust like in the time of exodus (vv. II bc - 14). b) Isa. 
63: 15-19a contains the expression of the people's confidence in YHWHIS 
intervention and help, their lament for lack of salvation and description 
of their present distress (YHVM permits sin so that they do 'notfear' Him 
(63: 17) - the destruction of Jerusalem). 0 Isa. 63: 19b-64: 4a is a plea for 
YHWH's intervention to save his people from the enemy nations and for 
the sake of the righteous and those who 'waitfor him' (64: 3). d) Isa. 64: 4b- 
6 is a confession of sin. e) Isa. 64: 7-11 is the final plea to YHWH for 
deliverance, including references to the people's present distress 
(estrangement between YHWH and his people because of their iniquity - 
ruined cities and Temple as a result of enemy action) (cf. Westermann, 
19697 3877 392, Whybray, 1975,255; Koenen, 1990,157-158). 
Isaiah 63: 7 
M-M-) ný-Mn -1": )TN 7777-1 -I-lCDr7 
ýýt-IVYI rl"=ý =IU-=-Il MIMI 13ýna-'IV. 7N ý:: ) ý17: D 
: rrrr irn 
I will mention the deeds of loving-kindness of YHWH, the praiseworthy acts of 
YHWH, 
according to all that YHWH has done to us, and the great goodness to the house 
of Israel, 
that he has done to them according to his compassion, and according to the 
abundance of his deeds of loving-kindness. 
In Isa. 63: 7-14 the recollection of YHWH's past saving act towards his 
people was the exodus and it is to the events of the exodus that 
the 
passage mainly alludes. 
Isaiah 63: 8a 
I-IPV. 7-) Ztý) ln-)= 77W7 -1n17-7X -1WV1 
Then he said: 'Surely they are my people, sons who will not dealfalsely'. 
Isa. 63: 8a contains the account of Israel's election (cf. Exod. 6: 
2-6). 
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The thought that Israel is the elected and chosen people of YHWH (surely 
they are my people) is found in the book of Isaiah in the following passages: 
a) Isa. 14: 1: But YHWH will have compassion on Jacob and will again choose Israel, 
and will set them in their own land; and aliens willjoin them and attach themselves to 
the house ofJacob. 
b) Isa. 41: 8-9: (8) But you, Israel, my servant, Jacob, whom I have chosen, the 
offspring of Abraham, myfriend; (9) you whom I tookfrom the ends of the earth, and 
calledfrom its farthest corners, saying to you, 'You are my servant, I have chosen you 
and not cast you off'. 
c) Isa. 4 3: 17 10: (1) But now thus says YHWH, he who created you, 0 Jacob, he who 
formed you, 0 Israel: Do not fear, for I have redeemed you; I have called you by name, 
you are mine. (10) You are my witnesses, says YHWH, and my servant whom I have 
chosen, so that you may know and believe me and understand that I am he. Before me 
no god wasformed, nor shall there be any after me. 
d) Isa. 44: 1: But now hear, 0 Jacob my servant, Israel whom I have chosen. 
e) Isa. 49: 7: Thus says YHWH, the Redeemer of Israel and his Holy One, to one 
deeply despised, abhorred by the nations, the slave of rulers, 'Kings shall see and stand 
up, princes, and they shall prostrate themselves, because of YHWH, who is faithful, the 
Holy One of1srael, who has chosen you I. 
Isaiah 63: 8b-9 
17 "VI ?Zý C] Mý wTI ftl I 8b 
9 
017"VI'M TIM 7Nýnl -12 Ný 
cnýNý Nin inýnnni in=mNn 
*0ý117 ONVY11 MýDYI 
(8b) So he became their saviour 
(9) (a) in all their distress. 
(b) He did not afflict and the angel of his presence saved them; 
(c) in (by) his love and in (by) his compassion he redeemed them, 
(d) and he bore them and carried them all the days of old. 
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The result of Israel's election by YHWH, that is, the great acts of salvation 
in the exodus, is given in vv. 8b-9. 
The expression 'he became their saviour in their distress' alludes to Exod. 3: 7-8: 
(7) Then YHWH said, 7 have observed the misery of my people who are in Egypt; I have 
heard their cry on account of their taskmasters. Indeed, I know their sufferings, (8) and 
I have come down to deliver them from the Egyptians, and to bring them up out of that 
land to a good and broad land, a landflowing with milk and honey, to the country of the 
Canaanites, the Hittites, the Amorites, the Perizzites, the Hivites, and the Jebusites. 
The theme that YHWH saves his people 'in all their distress' 7712 seems to 
allude to the following passages: 
a) Isa. 3 3: 2: 0 YHWH, be gracious to us; we waitfor you. Be our arm every morning, 
our salvation in the time of trouble M-12 n=ý 
b) Isa. 2 5: 4: For you have been a refuge to the poor, a refuge to the needy in their 
distress -12, a shelterfrom the rainstorm and a shadefrom the heat, 
c) Isa. 26: 16: 0 YHWH, in distress -12 they sought you, they poured out a prayer 
when your chastening was on them (cf. Isa. 25: 9; 33: 22; 35: 4; 38: 20; 43: 1,3, 
117 12; 44: 22-23; 45: 15,21; 48: 20; 49: 25,26; 52: 9,60: 16). 
They had afflictions in the wilderness journey, but not from YHVVH 
(Watts, 1987,332). YHWH personally intervened to save them without 
mediators. 
The expression TIM 7X17M 'the angel of His presence' is unique in the book of 
Isaiah (cf. Deut. 4: 37: ... He brought you out of 
Egypt with his own presence TIMZ, 
by his great power; Exod. 33: 14,15 where Moses receives the assurance of 
YHWH's 'presence' *ME) for the whole people). In Isa. 37: 36 the expression 
'the angel of YHWY is used. 
The expression 'and he bore them MýOYII and carried them 0XVY11 all the 
days of 
old' draws on Exod. 19: 4: You have seen what I 
did to the Egyptians, and how I 
bore you XVJXI on eagles'wings and brought you to myseýf, and 
Deut. 1: 3 1: and in 
the wilderness, where you saw how YHWH your God carried you 
JXVý, just as one 
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carries RV. 7" a child, all the way that you travelled until you reached this place, 3 2: 11: 
(11) As an eagle stirs up its nest, and hovers over its young; as it spreads its wings, 
takes them up I'MP", and bears them aloft 177XV. 7"I on its pinions, (12) YHWH alone 
guided him; noforeign god was with him. 
The same image of YHWH's 'carrying' Israel in the wilderness is 
recollected in the book of Isaiah in Isa. 46: 3-4: (3) Listen to me, 0 house of 
Jacob, all the remnant of the house of Israel, who have been borne by me from your 
birth, carriedfrom the womb; (4) even to your old age I am he, even when you turn gray 
I will carry you 
ý. PMMX. I have made, and I will bear NV. 7N; I will carry ýMCDN and will 
save, where YHWH addresses Israel in a short promise of salvation relying 
on Israel's 'bearing' and 'carrying' by YHWH at the time of exodus, by 
contrast with the Babylonians who 'carry' their gods (idols) who 'cannot 
save' them (4 6: 1 - 2). 
Isaiah 63: 10 
IV. 7-7p IM2171 I-In MWII 
*M=-MT7'PD NIM M-IINý MMý jV71 
But they rebelled and vexed his holy spirit; 
therefore he turned to be an enemy to them; he himseýfjbught against them. 
V. 10 does not say which rebellion is meant among the many of Israel's 
life in the wilderness [Exod. 15: 22-26; 16: 1-36; 17: 1-7 where the 
murmuring of the people is followed by YHWH's merciful provision: 
water of Marah became sweet, Manna, water from the rock; Exod. 32: 1 - 
35 where the use of the golden calf and the people's punishment because 
of this sin are recorded; Numbers 13-14,20: 10, Deut. 1: 26-2: 16 where 
the refusal to enter the land, punished by YHWH's fighting against them 
as their enemy is recorded; Numb. 16 where Korah, Dathan, and 
Abiram 
4took two hundred fifty Israelite men, leaders of the congregation, chosen from the 
assembly, well-known men, and they confronted Moses' 
(16: 2)]. Whybray 
understands the rebellion in 6 3: 10 to be general 
'referring in general 
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terms to Israel's whole history of rebellion and its culmination in the 
disasters of the Assyrian and Babylonian conquests which are seen as due 
to YHWH's deliberate instigation' (19 7 5,2 5 8; cf. Hanson, 19 7 5,8 9). 
Isaiah 63: 11-14 
1=7 MOn '1: )T'll " 
1ý= "IM MR O"n Mý=7 77-)R 
*lr VIP Mll-rltý IMIPM MV. 7'il 77"N 
V7n jujnajý 7tjýjn 12 IMNEM 171-IT 77 
M"n 37PI-I 
-I=-InM DID: ) MlM7nM 
jnr7l, nn "111111, T71"1 I-In 1117p== al7nol7n: D 14 
*MNEM =7 Jý MV. 717ý 7=7 na'il: 1: ) 
(11) Then they (he) remembered the days of old, Him who drew out His people. 
Where is the one who brought them up out of the sea, the shepherds of his flock? 
Where is the one who put in the midst of them his holy spirit, 
(12) who caused his glorious arm to go at the right hand ofMoses, 
who divided the waters before them to makefor himseýf an everlasting name, 
(13) (where is the one) who led them through the abysses of the sea? Like a 
horse in the desert they would (do) not stumble. 
(14) like cattle that go down into the valley, the spirit of YHWH gave them rest. 
Then you ledyourpeople, to makejbryourseýf a glorious name. 
V. 11 a introduces the actual recitation of YHWH's saving acts (they (he) 
remembered the days of old, Him who drew out His people) 
in the time of exodus: 
YHWH 'brought up' His people 'out of the sea' (v. 11 b), 'divided the waters before 
them' M'In 17pin (v. 12b//Exod. 14: 16,14: 21,15: 8,16), and 
'led them 
through the abysses of the sea' MMIrIM 
(vv. 13,14b//Exod. 14: 22, 
14: 297 15: 19) with 'his holy spirit' (vv. 11 C7 14a) , and 
'his glorious arm7 (V. 
12a//Exod. 6: 6,15: 67 127 16; Deut. 4: 34,5: 15,7: 19,9: 29,11: 2,26: 8). 
Vv. 11 ba, 11 coc introduce the appeal, by means of the questions 
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concerning the inactivity of YHWH (where is the one ... ? 
), to YHWH for 
renewing his help just like in the time of exodus. 
The recollection and re-introduction of themes -here, the dividing of 
waters- taken from the Exodus story is found in the book of Isaiah in the 
following passages: 
a) Isa. 10: 24-27: (24) Therefore thus says the Lord God of hosts: 0 my people, who 
live in Zion, do not be afraid of the Assyrians when they beat you with a rod and lift up 
their staff against you as the Egyptians did. (25) For in every little while my indignation 
will come to an end, and my anger will be directed to their destruction. (26) YHWH of 
hosts will wield a whip against them, as when he struck Midian at the rock of Oreb; his 
staff will be over the sea, and he will lift it as he did in Egypt. (27) On that day his 
burden will be removedfrom your shoulder, and his yoke will be destroyedfrom your 
neck, where YHWH assures the people of Zion that the Assyrian 
domination will soon come to an end because YHWH's 'staff will be over the 
sea, and he will lift it as he did in Egypt' (cf. Exod. 14: 16). 
b) Isa. 11: 15-16 (Fishbane, 1979,126-127,128; idem, 1985,355,356): 
(15) And YHWH will utterly destroy the tongue of the sea of Egypt; and will wave his 
hand over the River with his scorching wind; and will split it into seven channels, and 
make a way to cross on foot; (16) so there shall be a highway from Assyria for the 
remnant that is left of his people, as there was for Israel when they came up from the 
land of Egypt, which is part of 11: 11 - 16, a promise for the return of 'the 
remnant' of Israel from the Diaspora (Assyria, Egypt, Pathros, Ethiopia, 
Elam, Shinar, Hamath, and 'the coastlands of the sea') to the land of Israel (v. 
11). In vv. 11: 15 - 16 the return of the dispersed Jews from 
Egypt and 
Assyria will be 'as it was for Israel when they came up from the land of Egypt', 
when YHWH 'split' the Nile 'with his scorching wind', 'made a way to cross on 
foot' and led Israel through it (cf. Exod. 14: 2 1). 
c) Isa. 43: 16-17 (Fishbane, 1979,133; idem, 1985,364): (16) Thus says 
YHWH, who makes a way in the sea, a path in the mighty waters, (17) who 
brings out 
chariot and horse, army and warrior; they lie down, they cannot rise, 
they are 
extinguished, quenched like a wick, which refers 
to the crossing of the Red Sea 
by the Israelites and the destruction of the Egyptian army and stands 
in 
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parallel contrast to the 'new' act of YHWH to come (the deliverance from 
Babylon, the New Exodus) which is described in similar language (vv. 
18-21). 
d) Isa. 50: 2: Why was no one there when I came? Why did no one answer when I 
called? Is my hand shortened, that it cannot redeem? Or have I no power to deliver? By 
my rebuke I dry up the sea, I make the rivers a desert; theirfish stinkfor lack of water, 
and die of thirst, which with an oblique reference to YHWH's great deeds at 
the time of Exodus the all-sufficiency of His power is stressed. 
e) Isa. 51: 10 (Fishbane, 1979,135; idem, 1985,364): Was it not you who 
dried up the sea 01 rIMIMMI, the waters of the great deep MM-1 01'ilrl "in; who made 
the depths of the sea a way for the redeemed to cross over CYIýlXa -1=17ý 7-j"I 
n-)--1Pn17n MWM?, where the momentous event of the exodus, when 
YHWH 'dried up the sea, the waters of the great deep' in order to protect the 
redemption of the Israelites, is invoked by the prophet so that YHWH will 
again manifest his power for the sake of the judaeans in the Babylonian 
exile. 
The word MCM 'to draw out' (v- 11) is a play on the name Moses (Exod. 
2: 10) and refers to the 'drawing out' of Israel from the sea (Ed. Webster, 
19907 917 102, n. 9; Fishbane, 19797 1387 139). 
The expression 'the shepherds of his flock' refers to all those leaders of the 
Exodus generation (Watts, 1987,332) including Moses and Aaron. The 
emphasis in vv. 11-14 is on the recital of "the first redemption" 
(Fishbane, 1985,364) at the exodus as the proof of YHWH's power, and 
on the anticipation of "His historical compassion and concern" (Fishbane, 
19 797 13 9) for the people's present despair. 
The role of Moses in vv. 11 - 14 is only secondary as it is obvious 
from the 
references (in vv. 7: the deeds of loving-kindness of YHWH, the praiseworthy acts of 
YHWH, 8: he became their saviour, 9: the angel of his presence saved them ... he 
redeemed them, and he bare and carried them all the days of old7 
11 a: Him who drew 
out His people, 11 b: ... the one who 
brought them up out of the sea with the shepherds of 
his flock, 11 c: his holy spirit, 12: his glorious arm , 13: (.. the one) who 
led them 
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through the abysses of the sea, 14: the spirit of YHWH gave them rest ... you led your 
people... ) to YHWH as the sole saviour at the exodus, in the wilderness, 
and the conquest of the promised land, supporting Moses by 'going at the 
right hand of Moses' (v. 12). The exalting of YHWH as the sole saviour 
rather than "the exalting of Moses as the ideal leader" is here emphasized 
(as Hanson believes, 1975,89). There is no evidence from the text in 
support of Hanson's claim that the Levites citing their kinship to Moses 
are claiming legitimacy because the Zadokites failed to acknowledge their 
membership in the restoration cult (19 7 5,9 5). 
The road made through the divided waters of the Red Sea was as safe and 
firm as the ground on which 'a horse' is moving sure-footedly across 'the 
desert' (v. 13) (Westermann, 1969,390; Whybray, 1975,259). 
The entry into the land of Canaan is likened to 'cattle that go down into the 
valley' (v. 14). 
The expression 'the spirit of YHWH gave them rest' (i. e. brought into the 
promised land) (Whybray, p. 259) alludes to Exod. 33: 14; Deut. 3: 20, 
12: 9; josh. 1: 13,15,2 2: 4. 
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(15) Lookftom heaven and see, from your holy and glorious dwelling. 
Where is your zeal and your mighty deeds, the sound ofyour heart 
andyour compassion which are hiddenfrom me. 
(16) For you are ourfather, 
though Abraham does not know us and Israel does not acknowledge us. 
You, 0 YHWH, are ourfather, our Redeemerfrom of old is your name. 
(17) Why, 0 YHWH, do you make us strayfrom your ways and harden our 
heart, so that we do notfear you? 
Turn backfor the sake ofyour servants, for the sake of the tribes ofyour 
heritage. 
(18) For a little while your holy people took possession, our adversaries have 
trampled down your sanctuary. 
(1 9a) We have been from of old like those you have not ruled over them, like 
those over whom your name has not been called. 
Isa. 63: 15-19a contains the community's lament for lack of any saving 
act on YHWH's part (vv. 15,19a), the expression of their confidence in 
YHWH's sole intervention and help (v. 16), and description of their 
present distress (ethical corruption: YHWH permits sin so that they do 'not 
fear' Him (v. 17) - the destruction of the Temple by their 'adversaries' (v. 
18). 
YHVM is entreated to look down from his heavenly 'dwelling' (v. 15). 
The expression 'you are ourfather' (63: 16; 64: 8) is unprecedented in the 
book of Isaiah. 
Hanson sees Isa. 63: 7~64: 12 as further evidence of the conflict between 
"the Zadokite group returning from exile and the dissident Levitical- 
prophetic group (visionaries)" (1975,96). It is, he believes, a lament by 
"the Levitical priests who had remained in the land and who were the 
ones who carried on the activity around the altar site during the 
dark 
years of the exile" at their exclusion from the sanctuary 
by the Zadokite 
(hierocratic) programme for "the restoration cult" (1975,95). Thus the 
enemies who 'have trampled down the sanctuary' 
(63: 18) are, according to 
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Hanson, not external ones but internal rivals and the designation 'our 
adversaries7 "applies to the Zadokite priestly party" 0975,9 6). 
The affirmation 'you are ourfather' (63: 16 twice, 64: 8) on the ground that 
'Abraham does not know us and Israel does not acknowledge us' (6 3: 16) is taken by 
Hanson as evidence that the Levitical group has been rejected by the 
central community (the leadership of the Zadokite priests) who are called 
by the names 'Abraham' and 'Israel' (6 3: 16) (19 7 5,9 3). 
A logical argument against Hanson's claim could be that the Levitical 
priests (who had not been in exile) would be likely to have retained these 
names exclusively for themselves to defend their status as an authentic 
Israelite and true child of YHWH, "while finding some more pejorative 
title by which to refer to their opponents" (Williamson, 1990,54). 
Abraham and Israel refer not to the community but to the patriarchs (as 
in the book of Chronicles, Jacob is called Israel in order to emphasize the 
link between the people and their ancestor), the human t/athers' of the 
nation now unable to assist the present generation in their distress, unlike 
YHVVE who alone "is a living and present father" (Westermann, 1969, 
393; cf. Williamson, 1990,54). further, the one who is doing the 
rejecting is YHWH. He appears as if He has become the enemy of His own 
people, by permitting the nations to destroy the cult (63: 18). Contrary to 
Hanson, the issue in the lament is not exclusion from the cult but rather 
the destruction of the cult (Schramm, 1995,153). 
The lament in 63: 7-64: 12 "follows the conventional pattern of such 
laments within the psalter, consisting of the usual elements: recollection 
of God's past saving actions (63: 7-14) extended as in Psalm 89 which 
not only begins similarly but likewise concludes by questioning of God; 
plea for help, which includes a description of the distress which was the 
immediate cause of the lament (63: 15-64: 5a); and confession of sin 
(64: 5b-7). Finally the various elements in the lament are gathered up 
(64: 8-12), culminating in the anguished questioning of God" 
(Emmerson, 1992,27-28). 
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17 contains acknowledgement of the people's sin. 
Behind the question 'Why, 0 YHWH, do you make us stray ftom your ways 
(commandments)' is the view that everything is directly due to YHVVH's 
will, (even the people's sin is somehow YHWH's doing) a view 
presupposing Isa. 6: 9 - 10. 
Hanson interprets the reference to 117=17 (your servants) (63: 1 7b) as 
evidence of a rift in the restoration community. However, the speaker is 
speaking on behalf of the community as a whole (63: 7: the house of Israel; 
63: 17b: your servants,... the tribes of your heritage; 63: 18: Your holy people; 64: 8: 
we are all your people) (cf. Schramm, 1995,153) and about the ethical 
decay in the community as a whole. 
in the light of 64: 10 (Our holy and beautiful house, where our ancestors praised 
you, has been burned by fire), 6 3: 18 refers to the destruction of Jerusalem, 
especially its Temple, from the external enemies of Israel. 
Isa. 63: 17-18 combines the two features (Isa. 59: 1-15a: inter-community 
ethical decay, and Isa. 60-63: 1-6: nations' subservient role to Israel 
because of the destruction they caused to her) of eschatological hope in 
Isaiah 56-66, a hope placed on YHWH who is anticipated as the sole 
saviour (63: 16,64: 8: you are ourfather, 64: 3: From of old no one has heard, no 
one has perceived by the ear no eye has seen any God besides you, who works for the 
one who waits for him) intervening in the world in the remarkable manner 
he did in the ancient past (exodus). 
In v. 19a YHVV-H is reproached as a king who abandons his subjects (You 
have never ruled over them) and an owner who is indifferent to the 
loss of his 
property (Your name has never been called over them) (Whybray, 19 7 5,2 62). 
The expression 'Your name has never been called over them' denotes ownership. 
Isaiah 63: 19b-64: 4a 
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(63: 19b). If only you would tear open the heavens and come down, so that the 
mountains would quake at your presence, 
(64: 1) as fire kindles brushwood orfire causes water to boil- 
to make your name known to your adversaries so that the nations might tremble 
atYourpresence. 
(2) When you did wonderful deeds that we did not expect, you came down, the 
mountains quaked at your presence. 
(3) From of old no one has heard, no one has perceived by the ear 
no eye has seen any God besides you, who worksfor the one who waitsfor him. 
(4a) You meet with kindness with thejoyful and (with) the one doing right who 
remember you in your ways (commandments). 
Isa. 63: 19b-64: 4a is a plea for YHWH's intervention to save his people 
from the enemy nations and for the sake of the righteous and those who 
4waitfor him' (64: 3). The new epiphany longed for is expected to be like 
that one in the past (64: 2-4), although the people deliberately had sinned 
(63: 15-19a), and more wondrous than at the time of exodus (64: 2). 
The motif of waiting for YHWH, and specifically for the demonstration of 
the justice of YHWH's ways, described in Isa. 63: 19b-64: 2 is common in 
the book of Isaiah. 
An aspect of this motif is the 'coming down' of YHWH from the heavens 
(63: 19b: you would tear open the heavens and come down, 64: 2: you came down) 
which alludes to Isa. 3 1: 4: For thus YHWH said to me, As a lion or a young lion 
growls over its prey, and - when a band of shepherds is called out against 
it - is not 
terrified by their shouting or daunted at their noise, so YHWH of hosts will come 
down 
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to fight upon Mount Zion and upon its hill, where YHWH is expected to 'come 
down7 to rescue Jerusalem by attacking Assyria (v. 8). 
The judgement of YHWH against his 'adversaries', 'the nations' (64: 1) is 
described in 64: 1 by means of the metaphor of fire (as fire kindles 
brushwood), a frequent element in theophanies (Exod. 19: 18; Psalm 18: 8) 
(Whybray, 19 7 5,2 6 2). 
Isa. 64: 4b-6 
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(4b) Behold! When you were angry, and we sinned in those ancient times, we 
could still be saved. 
(5) We have all become like one who is unclean, and all our righteous deeds 
are like afilthy cloth. 
We allfade like a leaf, and the punishmentfor our iniquity takes us away like 
the wind. 
(6) There is no one who calls on your name, or attempts to take hold ofyou, 
because you have hidden yourfacefrom us, and you have melted us by means 
of the punishmentfor our iniquity. 
Isa. 64: 4b~6 contain a confession of sin (vv. 5a: We have all become like one 
who is unclean, and all our righteous deeds are like a stained cloth, 6a: There is no one 
who calls on your name, or attempt to take hold of you) (cf. 59: 9-15a). The 
speaker complains that the situation has become so hopeless that even the 
4righteous deeds' of the people have become worthless in YHV%TH's eyes and 
abhorrent to him (Whybray, 19 7 5,2 6 5). 
The theme of the acknowledgement of sin is also found in Isa. 59: 12-13. 
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The people lament (in first plural) that after their punishment for their 
iniquity they 'all fade like a leaf (v- 5bcc) and that 'the punishment for' their 
'iniquity takes' them 'away like the wind (v. 5N). 
The picture of the withering/fading of leaves is used in the book of Isaiah 
to express the punishment of people: 
a) In Isa. 1: 30: For you shall be like an oak whose leaf withers, and like a garden 
without water, the punishment of those who had participated in idolatrous 
cult practices (Clements, 1980,37) is described as the withering of 
leaves. 
b) In Isa. 34: 4: All the host of heaven shall rot away, and the skies roll up like a 
scroll. All their host shall wither like a leaf withering on a vine, orfruit withering on a 
fig tree, the judgement upon all nations is expanded to embrace the whole 
created order which is expected to 'wither like a leaf withering on a vine, orfruit 
withering on a fig tree'. 
in 64: 6 the confession broadens to include indifference to worship 
(64: 6a: There is no one who calls on your name. (There is no one who) rouses oneseýf 
to take hold ofyou) and to YHWH in face of YHWH's having 'hidden his face' 
from them (64: 6ba). The circular interaction of sin that leads to 
judgement that leads to further sin is here recognized (Watts, 1987, 
335). 
The theme of Israel's iniquity causing her punishment from YHWH 
(64: 5bp: and the punishmentfor our iniquity take us away like the wind, 64: 6bp: you 
have melted us by means of the punishmentfOr our iniquity') is found in Isa. 59: 18a 
(According to their deeds is (that which) he will repay: wrath to his adversaries, 
recompense to his enemies) and alludes to Isa. 1: 24,1: 19-20,1: (27-)28, 
3: 10-11 (see above the discussion in Isa. 59), 5: 25,9: 11,16,20 (NRSV 
9: 121 171 2 1), 10: 4 (see above the discussion in 6 3: 1 - 6). 
The theme of YHVvH's 'hiding' himself because of the 'iniquities' of the 
people is found in Isa. 59: 2 (your iniquities have made a separation between you 
and your God, and your sins have hidden his face from you, so that 
he does not hear) 
and both allude to Isa. 1: 4-5,1: 15,4 2: 2 4-25,5 0: 1 
(see above in Isa. 5 9). 
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(7) Now, YHRW, you are ourfather. 
We are the clay, and you are our potter, and we are all the work ofyour hand. 
(8) Do not be exceedingly angry, 0 YHWH, and do not remember iniquityfor 
ever. 
Now endure to see, we are allyourpeople. 
(9) Your holy cities have become a wilderness, 
Zion has become a wilderness, Jerusalem a desolation. 
(10) Our holy and beautiful house, where our ancestors praised you, 
has been burned byfire, and all our precious things have become ruins. 
(11) Will you restrain yourself at these things, 0 YHWH? Will you keep silent, 
and afflict us so severely? 
Isa. 64: 7 - 11 is the final plea to YHWH for 
deliverance (v. 11: Will you 
restrain yourseýf at these things, 0 YHWH? Will you keep silent, and afflict us so 
I, -A % 
severelyo, including references to the people's present 
distress (v. 8a: 
estrangement between YHVVH and his people because of their iniquity ~ 
vv. 9-10: ruined cities and Temple as a result of enemy action), and 
stressing the positive aspects of YHWH's relation to his people 
(vv. 7b: we 
are the clay, and you are our potter, and we are all the work ofyour 
hand, 8b: we are 
all your people) (testifying to the people's confidence 
in YHVvTH). 
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The theme of 'clay' and 'potter' referring to the relationship between 
YHWH and his people is found in Isa. 29: 16 and 45: 9. 
The expression 'we are all the work of your hand' is similar to the one in Isa. 
60: 2 1: the work of his hands, and in 54: 5: your Maker, 44: 2 1: Iformed you. 
V. 8 pleads with YHWH to end his anger and judgement of their iniquity. 
The belief/theme that YHWH's anger and punishment have limits occurs 
in Isa. 57: 16-18 and alludes to Isa. 47: 6, Isa. 54: 7-9 (see above in Isa. 57) 
(cf. 48: 9). 
In vv. 9-10 the present state of the land [(9) Your holy eities have beeome a 
wilderness, Zion has beeome a wilderness, Jerusalem a desolation. (10) Our holy and 
beautiful house, where our aneestors praised you, has been burned by fire, and all our 
preeious things have beeome ruins], taken up from 63: 18 (our adversaries have 
trampled down your sanetuary) and expanded as an introduction to the final 
appeal to YHVVTH, is described. 
Vv. 9-10 allude to Isa. 1: 7-8 although the vocabulary is different (A. J. 
Tomasino, 1993,85-86): (7) Your country lies desolate, your cities are burned 
with fire; in your very presence aliens devour your land; it is desolate, as overthrown by 
foreigners. (8) And daughter Zion is left like a booth in a vineyard, like a shelter in a 
cucumberfield, like a besieged city. 
Isa. 1: 2-9 and 63: 7-64: 11 describe the same situation: they presuppose 
that YHWH is the people's father (1: 2: 1 reared children and brought them up); 
but the people have become sinful (1: 4: sinful nation, people laden with iniquity, 
offspring who do evil, children who deal corruptly, who have forsaken YHWH, who 
have despised the Holy One of Israel, who are utterly estranged) , and therefore the 
land has been devastated (1: 7-8). The difference between the passages 
lies in purpose. Isa. 1: 2-9 is addressed to the people, essentially as call for 
repentance, while Isa. 63: 7-64: 11 is a prayer for mercy. It does not deny 
that the punishment is well-deserved, but it pleads with YHWH to put 
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away his anger and take action against those who defile his sanctuary 
(Tomasino, 1993,86). 
The central theme of the lament in Isa. 63: 7-64: 11 is the lack of any 
saving act on YHWH's part because of the people's sin, a theme which 
alludes to Isa. 1: 4-5; 1: 15; 1: 19-20; 1: 24; 1: 27-28; 3: 10-11; 5: 25; 9: 11, 
16,20 (NRSV: 9: 12,17,21); 10: 4; 42: 24-25; 50: 1; 59: 2,18a. 
The community expresses its confidence in YHVvIH's sole intervention and 
help recalling YHV%TH's wondrous acts at the exodus event (cf. Isa. 10: 24- 
27; 11: 15-16; 43: 16-17; 50: 2; 51: 10; 46: 3-4 where recollection and re- 
introduction of themes taken from the exodus story occurs). 
b) Isaiah 65: 1-25 
Isaiah 65: 1-7 
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(1) 1 let myseýf be consulted by those who did not ask. I let myseýrbejbund by 
those who did not seek me. 
I say: 'Here I am, here I am', to a nation that did not calla on my name (literally: 
that it is not called with my name). 
(2) 1 spread out my hand all day long to a rebellious People 
who walk in a way that is not good, following their own devices, 
(3) to a people who provoke me to myjace, continually, 
sacrificing in gardens and burning incense on the bricks (roof-tiles), 
(4) sitting in the tombs and spending the night in guarded1secret places, 
eating swine'sflesh and a broth b of unclean things in' their vessels. 
(5) saying, 'keep to yourself, do not come near me, for I am set apartfrom you 
(I am consecrated). 
These are a smoke in my nostrils, afire that burns all day. 
(6) See! It is written before me. 
I will not keep silent, but I will requite. I will indeed requite into their bosom. 
(7) Your iniquities and the iniquities ofyourfathers together'y says YHWH, 
who offered incense on the mountains and on the hills they reproached me, 
I will measure their earlier doing into their bosom. 
Textual notes: 
(1) a Read wip (Qal, Perfect, 3rd masculine singular) with Syriac version, 
LXX, Latin Vulgate, Targum. 
(4) b Qere P-In 'broth' (so IQIsaa, LXX, Targum, Vulgate) the Kethib p-in 
tfragmenti. 
Read 10771ý: )= with lQlsaa. 
Isa. 65: 1-25 is the last section of Isa. 63: 7-65: 25, an anthology 
summarizing the eschatological thoughts for the ethical (63: 17,64: 5-6) 
and cultic (65: 1-7,11-12) life within Israel, and Israel's position facing 
the nations (63: 18,64: 1 9~10; 65: 18 19b 21 22-23a). 17777 
Commentators have been divided over the issue of the relationship 
between 63: 7-64: 11 and 65: 1-25. Some have argued that 65: 1-25 was 
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originally an independent composition and its connection to 6 3: 7 - 64: 11 
was secondary made by a redactor (Hanson, 1975,81,134; Cf. H. 
odeberg, 1931,21; Jones, 1964,104). Hanson has stated that 65: 1-25 
appears to furnish an answer to 63: 7-64: 11, since the attack on cultic 
abuses in 65: 1-25 does not really answer the questions raised by the 
lament (1975,81). Others have contended that 65: 1-25 contains a 
response to the lament3l . 
in my view 65: 1-25 functions as a criticism of the claims made in 63: 7- 
64: 11 redefining themes and terms of 6 3: 7 - 64: 11 and reducing the idea 
of the 'servants' of YHWH (6 3: 17) from 'all the people' (64: 8) to 'the one who 
waits for him' (64: 3), his 'chosen' ones (65: 9), and that of 'the people of 
YHWH' (63: 8a, I la, 14b, 18; 64: 7,8) to the 'people who seek me out' 
(65: 10) (Steck, (1989)1991g, 40, n. 119). Those who raised the lament 
in 63: 7-64: 11 pleading, for YHWH's help (cf. 64: 11: Will you restrain 
yourself at these things, 0 YHWH? Will you keep silent, and afflict us so severely? ) 
meet with words of i udgement in 6 5: 1 -25 (cf. 6 5: 1: 1 let myseýf be consulted 
by those who did not ask. I let myself be found by those who did not seek me. I say: 
'Here I am, here I am'. to a nation that did not (call on my name) call me with my 
name). Hanson's claim, according to Schramm, that the visionary disciples 
of Second Isaiah are behind both 6 3: 7 -64: 11 and 6 5: 1 -25 is absurd. "The 
relationship between 63: 7-64: 11 and chapter 65 is not that of the 
theological progression of a single tradition, as Hanson would have us 
believe, but rather the former serves as the foil for the proclamation of 
the latter" (Schramm, 1995,155-156), and this inner-textual exegesis 
reflects the influence of mantological exegeSiS32with its ultimate goal to 
speak about the eschaton in the light of YHWH's imminent intervention. 
Isa. 65: 1-25 consists of the following sub-units: a) 65: 1-7 (accusation 
against those who seek YHWH in an illicit cultic way). b) 65: 8-16a 
(dualism on cultic basis: servants are blessed, wicked are killed). 0 
" Steck, [(1987)1991f, 221-225] regards Isaiah 65-66 as a literary unit and, as a whole 5 
an answer to the lament; cf Smith, 1995,132; Koenen, 1990,16 1; Beuken, 
1990,76. 
32 Fishbane, 1985,458 n. 1,460. 
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65: 16b-25 (the conclusion of 63: 7-65: 25) deals with the transformation 
of Jerusalem and her people into rejoicing (vv. 18,19b), prosperity (v. 
21), peace from external enemies (vv. 22-23a), communion with YHWH 
(vv. 23b-24), the downfall of the wicked people in judgement and the 
blessing for the servants (v. 2 5). 
After the people's lament for the withdrawal of YHWH's help (in their 
distress33 )from his people because of their sins (63: 7-64: 11), YHWH's 
answer containing condemnation of the contemporary prevalence of 
popular and syncretistic cults (e. g. the cult of the dead) alongside the 
traditional cult (65: 3b-7), leading to a distinction between the faithful 
and the wicked on cultic grounds (65: 8-16a, 25), the promise of 
transformation of Jerusalem and her people into rejoicing (65: 18,19b), 
of peace from external enemies (65: 22a, 23a), and of perfect communion 
with YHWH (65: 23b-24) is not fortuitous. All these features, although 
separate and without sequences and connections, are combined to form a 
pattern, which is also found in the previous eschatological structures and 
summarizes thoughts about the future for every aspect of Israel's life. 
Similar technique /pattern is found in the contents of the eschatologies in 
some apocalypses (4 Ezra, 2 Baruch, the Apocalypse of Abraham, and 3 
Baruch). In these works the present distress (the catastrophe of Jerusalem 
and the fall of the temple in 70 C. E. ) is the catalyst for the broader 
question of theodicy or justice of God. There is no real answer to the 
destruction of the temple, but their primary concern is with broader 
issues of eschatological expectations (Collins, 1984,155-186) (see above 
in the Introduction). 
YHWH's statement over the 'rebellious ... who walk in a way that is not good, 
following their own devices, to a people who provoke Him to His face, continually' 
(vv. 2-3a), 'those who did not ask .. those who did not seek' 
Him (v. I a), 'a nation 
that did not call on' YHWH's 'name' (v. I b), is a literary device and the link 
between 63: 7-64: 11 and 65: 1-25. Verse I speaks of the previous 
" That is, destruction of Jerusalem and the Temple as a result of enemy action, and 
ethical corruption. 
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openness of YHWH towards the whole people, which has come to an end. 
Now he will intervene in judgement for the wicked and salvation for the 
faithful. In answer to the question 'Where is YHWHT (63: 11), YHVVTH 
states that he has continually made himself available to his people, but 
they had not sought him in the way he would like. The reference in the 
following verses (vv. 3b-7) is to apostate Israelites who have been 
preoccupied with cultic practices which are defiled by syncretistic rites 
(Whybray, 1975,268). In the eschatological future the ideal community 
has to keep only YHWH's commandments and worship YHWH according 
only to the legitimate ritual laws. 
The apostates are accused of being engaged in idolatrous practices 
(similar to the Canaanite rituals) (V. 3b: sacrificing in gardens and burning 
incense on the bricks (roof-tiles), v. 4: sitting in the tombs and spending the night in 
guarded1secret places, eating swine's flesh and a broth of unclean things in their 
vessels, v. 7b: offering incense on the mountains and on the hills). Hanson takes 
these accusations metaphorically and not literally and he regards this 
polemic as an attack on the cultic activity of "the self-righteous majority 
which controls and is defiling the central cult" similar to the attack found 
in 59: 5-6 and 57: 5-8 (1975,146,147). 
However, the context in Isa. 59: 1-15a is not the cultic irregularities but 
the moral and social corruption and the uncontrolled progress of 
injustice. Furthermore, some of the practices described in 65: 3b~7 have 
been located by Th. Lewis and W. Houston in the context of a particular 
form of illicit cultic activity and should not be taken metaphorically but 
literally. The context for these activities is that of the cult of the dead and 
necromancy (6 5: 4: sitting in the tombs ... spending the night 
in guarded/secret 
places; 6 5: 3: sacrificing in gardens), whose ritual 
has already been identified 
in 57: 3-13a (Lewis, 1989,158-160; Houston, 1993,165-168). 
Both (Isa. 57 and 65) condemn idolatrous practices (57: 1-13a; 
65: 3b-7, 
11-12), and both serve to reassure the faithful 
(57: 13b-19; 65: 8-16a, 
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18-24,25a. c) and to proclaim the judgement of the unfaithful (57: 20- 
21; 65: 6-7,11-12,25b). 
Vv7hybray associates the practice of 'sacrificing in gardens MIýY (v. 3bcc) with 
fertility rites, with reference to Isa. 1: 29 (For you shall be ashamed of the oaks 
in which you delighted; and you shall blush for the gardens that you have chosen) 
(1975,269; cf. Achtemeier, 1982,124; Watts, 1987,343). According to 
Houston, gardens were sometimes used for burials (2 Kings 21: 18; John 
19: 41) and sometimes cemeteries may be referred to as 'gardens7 (1993, 
166). 
The practice of 'burning incense on the bricks (roof-tiles) 
(v. W), used of idolatrous worship, is unique in the Old Testament. 
The term CTI=ý7)M 'the bricks' might refer to "altars made of bricks, to the 
use of heated bricks in the preparation of incense, or to the offering of 
incense to 'the host of heaven2 on the brick or tile roofs of houses (2 Kings 
23: 12; jerem. 19: 13; Zeph. 1: 5)" (Whybray, 1975,269; cf. Watts, 1987, 
343). The reading of the Dead Sea Isaiah Scroll (01=X77ý17 1717" IPYI 
they suck hands upon the rocks) is "not understandable", according to 
Kutscher 09 74 2 24 3; cf. 2 16), 
but "it seems to speak either of cleansing 
of the hands upon stones (cf. 57: 6), or of pouring something out upon the 
stones" qones, 1964,107). 
The practice of 'sitting in the tombs2 (v. 4aa) consulting the spirits of the 
dead (necromancy) is also denounced in Isa. 8: 19-20,19: 3. 
The practice of 'spending the night in guarded1secret places (v. 4ap) is 
associated with the one of 'sitting in the tombs' and it is a form of incubation 
rite in which oracles from demons or the dead were sought by spending 
the night in the cemeteries (Whybray, 1975,269; cf. Westermann, 1969, 
401; Watts, 1987,343), as Solomon does in 1 Kings 3 or like David's 
ritual descent in 2 Samuel 12: 16 (Lewis, 1989,159; Houston, 1993, 
166). 
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The 'eating swine'sflesh IITMM "lam' (v. 4ba; cf. 66: 3,17) and 'a broth p-m of 
unclean things (v. 4bp), forbidden to the Israelites in Lev. 11: 7ff. and 
Deut. 14: 8ff, constitute violations of Mosaic law (Hanson, 1975,147; 
Achtemeier, 1982,124). W. Houston suggests that the consumption of 
pig's flesh (and in 66: 17 of the flesh of other unclean animals) is 
connected with the cult of the dead or a fertility ritual, because of some 
indication found in "Syria -Palestine, as well as in neighbouring 
countries", "although the evidence is scattered and difficult to interpret" 
(19937 168). 
The word t7l= tfoul thing, refuse', only for unclean sacrificial flesh, is found 
nowhere else in the book of Isaiah. in Lev. 7: 18; 19: 7 the term is used for 
unacceptable sacrificial flesh which is eaten on the third day after the 
sacrifice. 
In v. 5a the participants of these idolatrous rites claim to be consecrated 
(keep to yourseýf, do not come near me, for I am set apartfrom you (I am consecrated)) 
through serving their gods, in the same way that the priests of YHWH 
serving in the Temple were surrounded by a 'holy' status that sets them 
apart or that gives them special powers (Whybray, 1975,270; Watts, 
1987,343). 
Vv. 5b-7 contain YHWH's announcement of the punishment of the 
idolaters (cultic abusers). 
YHWH's anger at, and abhorrence of, the idolatrous rites is shown by the 
expressions IENM IC717 4these are a smoke in my nostrils' and 'afire that burns all 
dayl. 
YHWH threatens that He 'will not keep silent, but' He 'will requite' the faithless 
'into their bosom' (v. 6b) - 
At 64: 11 the people have asked YHWH how long he will remain silent 
and inactive. 65: 6b-7 answer that YHWH will not remain silent but will 
come to repay. YHWH will now intervene but he will intervene in 
judgement (Smith, 1995,139). 
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The theme of the reward by YHWH according to one's deeds is also found 
in Isa. 59 where the 'recompense' (wrath) by YHWH is announced to be 
given to his adversaries -sinners (on moral and social corruption grounds) 
(59: 18), and salvation -prosperity to those who repent (59: 20) (see above 
in Isa. 59 for parallels). 
Here in 65: 6 the sins of the faithless are cultic (Westermann, 1969,402) 
and YHWH's reward-punishment is inflicted on practitioners of 
idolatrous practices. 
In v. 7 the 'iniquities' of the current generation will be added to 'the 
iniquities of their t/athers' who had done the same thing (cultic abuses) in 
the past (they offered incense on the mountains and on the hills they reproached 
YHWH). The new generation had not changed its ways, and was to be 
punished because of the. sinfulness which it had inherited Q will measure 
their earlier doing into their bosom) (Whybray, 19 7 5,2 7 1). 
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V. 71-1-)MM X=l -IVX: ) 7777-1 -InX -M:: ) ' 
1 :1M :) "I =" :) IMM"MM-ýN InNI 
I MT77.771 -)-I=V 1=ý MV. 717tý 1:: ) 
'171 CMI'l 'M'1171MI IMT : IP17"n 'IrIt2lill ' 
*MV. 7-1ý:: )Vl 1'1: 117M 1-177: 1 
M127-I'll 
-lp= -11=1.7 PnI. 71 1ý42771ýý 11-077 M"M 
OIV. 77p OTMOM Mlliol '1=17 MMI " 
-10nn "=ý CYIZýýnn-ill jrlýW laý M-0-11777 
117ftl: )n r7noý C3: Dý: )j : Iftjr7ý 
C): DMN -jrj-jýnj 12 
C3rll7nV. 7 Xýl "rl"1: 1'7 ON'= ýtýl "InWIP 117*1 
"IMMM-X1.7) 'IV. 7XMI "Y'17= 17'171 IV. 717rll 
251 
0 J: Dý 13 1110,11, llýnm InWM: ) 
1: 117"Irl MnMl IýMV "'7: 117 MM 
lXn2n MrINI IrIVI "'7=17 'MM 
: IV. 7=M OrlW IM27" "'1=17 MY1 
=ý MILM 1ý'Tý "IM17 'M77 14 
*I t7lI 'IMOM Mý MR= IP172n MnRl 
1111-101 ný`Jtý 7rj'ln'j7j 61117JMC7ý Co: )nVj C3rjr7ý-Ijj 15 
*IMN MC7 N"Ip" 1'1'7=17ý1 
InX 16ab 
InN '177ýN: 2 17MV. 7" r'IN: l 17: 17.7X71 
(8) Thus says YHWH. - As the wine isfound in the cluster, 
and they say, 'Do not destroy it, for there is a blessing in it', 
so I will dofor my servants'sake, in order not to destroy the whole. 
(9) 1 will bringforth descendantsfrom Jacob, andfrom Judah an inheritor of 
my mountains, 
and my chosen shall inherit it, and my servants shall settle there. 
(10) And the Sharon shall become a sheep-pasture, and the Valley ofAchor a 
resting-placefor herds, 
for my people who seek me out. 
(11) But you whoforsake YHWH, whoforget my holy mountain, 
who arrange a tablefor Gad andfill (cups) with winefor Meni (god offate). 
(12) 1 will assign you to the sword, and all ofyou shall bow down to the 
slaughter. 
Because, I called, but you did not answer, I spoke, but you did not listen, 
and you did what was evil in my eyes, and you chose what I 
did not delight in. 
(13) Therefore, thus says the Lord YHWH. - 
'See, my servants will eat, but you will be hungry. 
See, my servants will drink, but you shall be thirsty. 
See, my servants will rejoice, but you will be put to shame. 
(14) See, my servants will give a ringing cryfromjoy of 
heart, 
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but you will cry outfrom pain of heart, and you will wail(howl) for 
anguish (shattering) ofspirit. 
(15) And you will leave your namefor a curse to my chosen. When the Lord 
YHWH will kill you, 
and he will call his servants another name, 
(1 6ab) he who blesses himseýf in the land, shall be blessed b the true God, Y 
and whoever takes an oath in the land, shall swear by the God of truth; 
Isa. 65: 8-16ab continues to respond to the lament in 63: 7-64: 11 by 
taking up the theme of the 'servants' (6 3: 1 7b). Now, however, this term is 
re-interpreted in terms of the criteria set in 65: 1 and 10b, according to 
which only the faithful among the people in Israel will be designated 
4servants' (Koenen, 1990,168; cf. Smith, 1995,142). This inner-textual 
exegesis is indicative of mantological exegesis in 65: 1-25. 
Isa. 65: 8-16ab expounds the contrasting destiny of the faithful (v. 10b: 
my people who seek me out, vv. 8c, 9bP, 13-14: my servants, vv. 9boc, 15: my 
chosen) and apostates (v. 11: who forsake YHWH, who forget my holy mountain, 
who arrange a tablefor Gad andfill (cups) with winefor Meni, v. 12c: who did what 
was evil in my eyes, and .. chose what 
I did not delight in) on a cultic basis, 
detailing the blessings (vv. 9- 10: increased population and inheritance of 
the land; vv. 13 - 14: eat, drink, rejoice, give a ringing cry from joy of heart) 
for 
the first, and the punishment (v. 12a: I will assign you to the sword, and all of 
you shall bow down to the slaughter; v. 15: the Lord YHWH will kill you) and 
bitter 
sorrows (vv. 13 - 14: be hungry, thirsty, be put to shame, cry outfrom pain of 
heart, 
and wailfor anguish of spirit) which await the 
latter. This dualism (on cultic 
grounds) testifies for the use of wisdom language. 
V. 8 states that YHWH's judgement is designed to 
destroy only the 
apostates, and it is carefully administered 'not to destroy the whole' 
(Watts, 
19877344). 
The 'whole' of Israel is seen as a 'cluster' of grapes. Because 
6wine' is found 
in a 'cluster' of grapes it is not destroyed 
by the vinegrower; 'there is a 
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blessing in it'. The metaphor here implies a delay in the final destruction in 
order that the good may not perish with the bad. The faithful (servants) are 
like good grapes among the wild and hopeless ones. The image is not one 
in which juice is produced and the refuse of the grape thrown away. It is 
the cluster of grapes as a 'whole' that is not destroyed tfor' YHWH's 
'servants' sake7. The emphasis is laid on 'the blessing' (fruitfulness, vitality, 
potential life; metaphorically of the righteous) which the 'cluster' (Israel) 
contains (cf. Jones, 1964,109; Watts, 1987,344). Cf. the imagery of 
grapes in Isa. 5: 1-7 (indictment against Israel, His vineyard) and 27: 2-6 
(which uses 5: 1-7 and 65: 8 to give a more positive note of hope for the 
future). 
Vv. 9- 10 deal with the salvation promised to YHVVH's 'chosen' ("1117M) , His 
4servanti (v. 9b), His 'people who seek Him out' (v. I Ob). Whereas in Isa. 
41: 8; 42: 1; 43: 10,20; 44: 1; 45: 4 the verb -1r7: 1 'to choose' is used to refer 
to YHWH's choice of Israel as a whole, in 65: 1-25 it has been redeployed 
so as to refer to those who have remained faithful, those who have chosen 
4what YHWH delights in' (6 5: 12). 
The righteous will have 'descendants' and will 'inherit' the land (my 
mountains) (v. 9a) where they will 'settle7 (v. 9b). 
The inheritance of the land (my mountains) by a faithful section within 
Israel is a literary eschatological device found in the other three units of 
Isaiah 56-66: 
a) Isa. 5 6: 1 -57: 2 
1. Isa. 5 7: 1 3c: ... He who takes refuge 
in me (not those who take part in 
illicit cUltic Practices) shall inherit the land.. (see above in Isaiah 57). 
b) Isa. 58: 1-59: 20: 
1. Isa. 58: 12 (to those who fast in a way pleasing to YHWH by acts 
of social justice and moral behaviour). 
2. Isa. 58: 14 (to those who observe the sabbath) (see above in 
Isaiah 58). 
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Isa. 60: 1-63: 6: 
1. In Isa. 60: 21 the possession of the land is destined for all alike 
because all will be righteous (here on moral and ethical grounds, 
described in 60: 17c-18), and in 60: 22 a greatly increased population is 
promised. It is the community as a whole who will inherit the land (see 
above Isaiah 60). 
2. In Isa. 61: 7 the promise of possession of 'a double portion' 'in their 
land', Zion, is given to the afflictedlpoor, broken-heartened, captives, prisoners (v. 
1) , and mourners 
(v. 2) , after the rebuilding of the city (v. 4), and their 
transformation into righteous people (oaks of righteousness) (v. 30, and 
'priests of YHWY (spiritual leaders) (v. 6a), being released by foreigners 
from manual work and enjoying the wealth of the nations and glorying in their 
riches (v. 6b) - 
d) Isa. 63: 7-65: 25: 
1. Isa. 63: 18 is a possible reference to the loss by YHWH's 'servants' 
(63: 17) of possession of Zion to external enemies. They complain about 
the destruction of Jerusalem (and its Temple) by the external enemies of 
Israel (cf. their final plea to YHWH (64: 7-11) for deliverance (v. 11) 
where, including references to the people's present distress (v. 8a: 
estrangement between YHVVH and his people because of their iniquity), 
the 'servants' of YHWH refer also to the present state of the land (vv. 9- 10: 
(9) Zion has become a wilderness, Jerusalem a desolation. (10) Our holy and beautiful 
house .... and all our precious things 
have become ruins). The former loss of 
possession of the land from external enemies is a literary device which 
leads to the eschatological hope of its inheritance from the righteous ones. 
Isa. 65: 9b offers an inner-textual exegesis of 63: 18. 
in v. 10 the promised land will extend from 'the Sharon', the coastal plain 
in the west, to 'the Valley ofAchor', near Jericho in eastern Palestine 
(where 
Joshua began the conquest, Jos. 7: 24 ~26; 15: 7) (Whybray, 19 7 5,2 7 3). 
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Vv. 11 - 12 deal with the destiny of those 'who forsake YHffw7 'who forget His 
holy mountain', those who participate in illicit cults (who arrange a table for 
Gad andfill (cups) with winefor Meni (god ofFate)) - 
The unfaithful, having abandoned the worship of YHWH for their cultic 
malpractices (idolatrous rites), will be destroyed (v. 12a: I will assign you to 
the sword, and all of you shall bow down to the slaughterIv. 1 5ap: the Lord YHWH 
will kill youlv. 2 5b: the serpent'sfood shall be dust) (cf. 1: 28b-29: (28b) and those 
who forsake YHWH shall be consumed. (29) For you shall be ashamed of the oaks in 
which you delighted; and you shall blush for the gardens that you have chosen; 2: 8, 
18-21; 57: 20-21). 
In v. 1 5b YHVv7H's 'servants' will be called by 'another name' which as in 
62: 2 signifies the beginning of a new era, of their blessed future 
(Whybray, 1975,274) (See above, in Isa. 58: 12b; 60: 14b; 61: 3c; 62: 2b; 
62: 4b; 62: 12, where the motif of giving of a new name recognizes a new 
status or condition, and describes transformation of character). In 62: 2, 
12 the people as a whole will receive a new name. In 65: 15b only the 
faithful servants of YHWH. 
The name of the wicked (which is not revealed) is to become a curse for 
YHVVYH's chosen (v. 15a). 
V. 16ab announces the end of every kind of idolatrous worship by 
emphasizing that 'when the Lord YHWH will kill' the wicked (v. I 5ap), only 
YHWH, 'the God of truth'7 and not another heathen god, will be invoked 'in 
the land' for a blessing or for taking an oath, because only the righteous 
(His servants) and their 'descendants' will 'inherit' the land (my mountains) 
(v. 
9a) and 'settle there' (v. 9b), while those who worship heathen gods (Gad 
and .. Meni) 
(v. 11) will be assigned to the sword, and they shall bow down to the 
slaughter (v. 1 2a) (cf. Jones, 19 64,111; Koenen, 19 90,170). 
Isaiah 65: 16c 
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(16c) then theformer troubles will beforgotten and hiddenfrom my eyes. 
V. 16c, with its strong anticipation and certainty of the new age and 
YHATH's imminent intervention, gives an assurance that the ýformer 
troubles' (6 3: 7 -65: 1 6b) 'will be forgotten and hidden from YHVVTH2s eyes'. It is 
related thematically to what follows (cf. v. 1 7b: the former things shall not be 
remembered, nor do they come to mind) (as Westermann, 1969,407, and 
Whybray, 19 757275 believe). If we see, it as part of the whole unit that 
precedes (Isa. 63: 7-65: 16ab) it does not remain isolated because the 
former problematic situation (theformer troubles) described in 63: 7-64: 11 
and 65: 1-16ab (ethical corruption, destruction because of external 
enemy action, prevalence of idolatrous cults) changes into the joyful one 
described in 6 5: 17 -25 (theformer things are transformed to new ones. 
Isaiah 65: 17-25 
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(17) For, see, I will create new heavens and a new earth. 
Theformer things shall not be remembered, nor do they come to mind. 
(18) But be glad and rejoicefor ever (in) what I am creating. 
For, see, I will transform Jerusalem into rejoicing and her people a joy. 
(19) And I will rejoice in Jerusalem and am glad in my people; 
and no more a sound of weeping shall be heard in her, or a sound of cry of 
distress. 
(20) No morefrom there shall come an infant (that lives afew) days, 
or an oldperson who does not complete his days. 
For the young one shall die a hundred years old, and the one whojails to live 
to be a hundred will be considered accursed. 
(2 1) They shall build houses and live in them. They shall plant vineyards and 
eat theirfruit. 
(22) They shall not build and aliens inhabit. They shall not plant and aliens eat. 
For the days of my people will be like the days of a tree, and my chosen ones 
shall enjoy the work of their hands. 
(23) They shall not work in vain, or bear children in sudden terror. 
For they shall be the offspring of YHWH'S blessed ones, and their offspring will 
be with them. 
(24) Before they call I will answer, and while they are still speaking I will hear. 
(25) The woýf and the lamb shall graze together, and the lion shall eat straw 
like the ox; 
and the serpent'Sfood shall be dust. 
They shall not hurt or destroy in all my holy mountain, says YHWH. 
Isa. 65: 17-25 is the eschatological climax of Isa. 63: 7-65: 16ab, 
consisting solely of promises of eschatological hope found in the previous 
structural units of Isaiah 56-66. 
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In v. 1 7a YHWH declares that he 'will create new heavens and a new earth'. The 
transformation of 'heavens' and 'earth' comprehends everything, that isý all 
the problems. 
I translate Nil= "MM-1: ) (vv. 1 7a, I 8b) as 'For, see, I will create' and 'For, see, 
I will transform' because the syntax of the particle r7n, C133-il) especially With 
the participle introduces clauses involving predication with reference to 
the future (BDB, 244, note b. (b)). 
The theme of YHWH as creator is found in Isa. 40: 12-31; 41: 18-20; 
42: 5-9; 43: 77 15; 44: 24; 45: 8-13,18; 47: 13; 51: 13,16 (cf. Whybray, 
1975,276; Fishbane, 1985,374). 
The tformer things (in the former heaven and earth) shall not be remembered, 
nor do they come to mind'. The theme of the tformer things' is taken up from Isa. 
43: 18-19, and it is reinterpreted in terms of the end of the old age of 
idolatry and malpractice'. Only because of the new age of salvation the 
apostates and their practices are forgotten. 
The distinction between the tformer' and the 'new' things dominates in 
Second Isaiah. The ýformer' things in Second Isaiah refer to the salvific acts 
of YHVM during exodus as presented in Exodus 14-15. The 'new' things 
refer to the act of YHWH which 'makes a way in the wilderness and rivers in the 
desert' (43: 19; cf. 35: 8), 'gives water in the wilderness, rivers in the desert, to give 
drink to His chosen people' (43: 20; cf. 35: 6-7) and so makes possible a 
miraculous but nonetheless historically describable joyous return from 
exile of an enslaved people to its holy land and to freedom (Mauser, 
1982,182; cf. Fishbane, 1985,363-364). 
In 65: 17 the 'new' things constitute the ideal life, centred on a new Zion 
and enjoyed by those whom YHWH owns as 'my people' (v. 19,22ba) and 
4my chosen ones' (v. 22: bP) - 
Vv. 18-25 announce the exact nature of these 'new' 'things', that 
is, the 
future conditions of YHWH's 'servants' already outlined 
in contrast to the 
apostates in 65: 13-15, using the same terms 
in contexts of salvation and 
judgement: 
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a) transformation of Jerusalem and her people into rejoicing (vv. 18,19b; cf. 
60: 57 15; 61: 3,7; 30: 19; 35: 10; 51: 3; 52: 7-10), 
b) YHWH rejoices because he returns to Zion and his people (v. 19a: will 
rejoice in Jerusalem and am glad in my people; 62: 5), 
c) prosperity (v. 2 1: They shall build houses and live in them. They shall plant 
vineyards and eat theirfruit; cf. 58: 12; 61: 4; 64: 9), 
d) human longevity (vv. 20,22ba: the days of mypeople will be like the days of a 
tree) , 
e) peace from external enemies (v. 22a. bP: They shall not build and aliens 
inhabit. They shall not plant and aliens eat ... and my chosen ones shall enjoy the work of 
their hands (cf. 60: 18; 62: 8-9a); v. 23ap: (they shall not) bear children in sudden 
terror), v. 23acc: the shall not work in vain); Isa. 65: 21-22 appears to be a y 
direct reversal of the curses outlined in Amos 5: 11, Zeph. 1: 13. 
f) perfect relationship to YHVM (v. 23b: they shall be the offspring of YHWH's 
blessed ones (cf. 61: 9b); v. 24: Before they call I will answer, and while they are 
still speaking I will hear), 
S) the blessing of the righteous (v. 25a. c) downfall of the wicked people 
in judgement (v. 2 5b) - 
It is widely held that v. 25 is a later addition (Sehmsdorf, 1972,521-523) 
Whybray, 19 7 5,2 7 9; Vermeylen, 19 78,4 9 7; Koenen, 19 90,172) to give 
(together with v. 17) to 65: 16b-25 an apocalyptic tone (Westermann, 
19697 410-411). 
Careful analysis, in what follows, will prove that Isa. 65: 25 is embedded 
in the context of Isa. 65 and recapitulates the whole chapter (van Ruiten, 
19927 31-42). 
Firstly, the perfect relationship between YHWH and his 'blessed ones' 
(v. 
23b), described in v. 24, is reflected in v. 25a, metaphorically, in the 
harmony among predatory and domesticated animals (The woýf and the lamb 
shall graze together, and the lion shall eat straw like the ox; cf . 
11: 6- 7b: The wo4f 
shall live with the lamb, the leopard shall lie down with the 
kid, the ca4f and the lion 
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and the fatling together, and a little child shall lead them. The cow and the bear shall 
graze, their young shall lie down together; and the lion shall eat straw like the ox, 
where the harmony in the animal world is described: predatory animals 
will live in peaceful harmony with the domesticated animals and 
defenceless children) which results in the disappearance of evil and 
violence from all YHWH's holy mountain (6 5: 2 50, that is, the whole land of 
Zion (Watts, 1987,355; Mauser, 1982,182,184). 
Secondly, v. 2 5b (and the serpent's food shall be dust) seems to be divergent 
from 65: 25a, since it expresses not a blessing but a curse (cf. Gen. 3: 14) 
and the commentators consider it as a gloss (Westermann, 1975,407, n. 
b; Whybray, 1975,279). 
Nevertheless in both vv. 25a and 25b a predatory animal (woýf, lion, 
serpent) and an aspect of 'eating' (to graze, to eat straw, food) are mentioned. 
An equivalent of the weak animal (25a: lamb, ox) does not occur in 
65: 25b. Therefore, the point of 65: 25b is not "being together in 
harmony" (as Watts, 1987,355, understands it) of predatory and 
domesticated animal, but eating 'dust' [cf. the different tone in Isa. 11: 8: 
Ae nursing child shall play over the hole of the asp, and the weaned child shall put its 
hand on the adder's den, where the dangerous serpents (asp, adder) are 
keeping company with the little child without harming it] (van Ruiten, 
1992,39-40). 
The eating of 'dust' is used in Micah 7: 17: They shall lick dust like a snake, like 
the crawling things of the earth rIN 'IýMT:: V= -IEW IMMý"I; they shall come 
trembling out of their fortresses; they shall turn in dread to YHWH our God, and they 
shall stand in fear of youý as expression of an attitude of 
humility of nations 
(7: 16: The nations shall see and be ashamed of all their might; they shall 
lay their 
hands on their mouths; their ears shall be deaf) with regard 
to YHVM and his 
people. The expression contains an element of curse with regard to the 
nations, at the same time being a blessing for Israel 
(van Ruiten, 1992, 
40-41). 
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Applying this meaning of "licking of dust" (in Nlic. 7: 17) to Isa. 65: 25b 
(the serpentSfood shall be dust) van Ruiten finds that it "is used to indicate an 
attitude of humility, and servility of an hostile group ... the once stronger" 
although the weak group is not mentioned in 65: 25b. This is justified by 
65: 25c (They shall not hurt or destroy in all my holy mountain) (van Ruiten, 
1992741). 
Since the context is that the wicked will perish (65: 1-16a), whereas the 
servants will be blessed (65: 18-24) (cf. 57: 20-21; 59: 18-20; 11: 3-5), 
van Ruiten's suggestion to apply the meaning of humility also to 65: 25a 
and to interpret the 'grazing of the woU' and the 'eating of straw of the lion' as 
curses for these predatory animals and as blessings (their sustenance) for 
the domesticated animals (lamb, ox) that are not endangered by the 
predatory animals any more, is plausible. 
Isa. 6 5: 1 -25 deals with a) accusation against those who seek YHWH in an 
illicit cultic way (65: 1-7; cf. 1: 29-31; 57: 3-13a), b) dualism on a cultic 
basis: servants are blessed (65: 8-10,13-14,15b, 20-21,22b-23,25a. c; 
cf. 57: 13c, 18,19), wicked are killed (65: 11-12,15a, 25b; cf. 57: 13a. b, 
147 20-21), c) transformation of Jerusalem and her people into rejoicing 
(vv. 18,19b; cf. 60: 5,15; 61: 3; 30: 19; 35: 10; 51: 3; 52: 7-10), d) 
YHWH's rejoicing in Zion and in his people (v. 19a; cf. 62: 5), e) human 
longevity (65: 20,22ba), f) prosperity (65: 21; cf. 58: 12; 61: 4; 64: 9), g) 
peace from external enemies (65: 22a, 23a; cf. 60: 18; 61: 3c, 5-6a; 62: 8), 
h) perfect communion with YHWH (vv. 2'3b-24). 
1) The implications for mantological exegesis in the fourth structural 
unit, Isa. 6 3: 7 -65: 2 5, are the following: 




9 63: 8a (cf. Isa. 14: 1; 41: 8-9; 43: 1,10; 44: 1; 49: 7): the recollection of 
Israel's election, as presented in Exod. 6: 2-6, with its reference to 
Israel's being the elected and chosen people of YHWH. 
63: 8b-9a (allusion to Exod. 3: 7-8): the recollection of Israel's salvation 
in their distress (cf. the theme that YHWH saves his people in all their 
distress in Isa. 33: 2; 25: 4; 26: 16; 25: 9; 33: 22; 35: 4; 38: 20; 43: 1,3,11, 
12; 44: 22~23; 45: 15,21; 48: 20; 49: 25,26; 52: 9). 
9 63: 9d (allusion to Exod. 19: 4; Deut. 1: 31; 32: 11): the image of 
YHWH's carrying Israel in the wilderness (cf. the recollection of the 
same image in Isa. 46: 3-4). 
o 63: 12b (allusion to Exod. 14: 16,14: 217 15: 87 16): recollection of the 
dividing of the waters (cf . the recollection of the same theme in Isa. 
10: 24-27; 11: 15-16; 43: 16-17; 50: 2; 51: 10). 
9 63: 12a (allusion to Exod. 6: 6,15: 6ý 127 16; Deut. 4: 34,5: 15,7: 19, 
9: 2 91 11: 21 2 6: 8): YHWH's arm saved His people. 
9 63: 13,14b (allusion to Exod. 14: 22,14: 29,15: 19): YHWH's leading 
His people through the abysses of the sea - 
9 64: 1 (allusion to Exod. 19: 18): the metaphor of fire as element of 
theophanies. 
64: 5boc (cf. Isa. 1: 30; 34: 4): the punishment of the people is portrayed 
as the withering/ fading of leaves. 
64: 5bp, 6bP (reapplication of Isa. 1: 19-20; 1: 24; 1: 27-28; 3: 10-11; 
5: 25; 9: 11,16,20 (NRSV: 9: 12,17,21); 10: 4): the theme of Israel's 
iniquity causing her punishment from YHWH. 
e 64: 6ba (reapplication of Isa. 1: 4-5; 1: 15; 42: 24-25; 
50: 1): the theme 
of YHWH's hiding himself because of the iniquities of the people. 
64: 7b (reapplication of Isa. 29: 16; 45: 9): the theme of clay and potter 
referring to the relationship between YHWH and 
his people. 




* 65: 9b, 10b (where the verb -Ir7: 1 to choose refers to those who have 
remained faithful) are a transformation of Isa. 41: 8; 42: 1; 43: 10,20; 
44: 1; 45: 4 where the same verb is used to refer to YHVvH's choice of 
Israel as a whole. 
e 65: 17b (reinterpretation of Isa. 43: 18-19): the theme of the former 
things. 
e 65: 18,19b (recontextualization of 30: 19; 35: 10; 51: 3; 52: 7-10): 
transformation of Jerusalem and herpeople into rejoicing. 
9 65: 25a (recontextualization of Isa. 11: 6-7b): the apparent harmony 
among predatory and domesticated animals. 
6 5: 2 5b (recontextualization of Gen. 3: 14): the curse that the serpent's food 
shall be dust. 
9 65: 6b-7 (inner-textual exegesis of 64: 11): YHWH will not remain 
silent and inactive. 
* 65: 8-16a (inner-textual exegesis of 63: 17b: servants - the community 
as a whole): only the faithful among the people in Israel will be 
designated 'servants'. 
* 65: 9b: inheritance -of land from righteous (inner -textual exegesis of 
63: 18: loss of possession of land from external enemies). 
41 65: 18,19b, 21,22-23a (inner-textual exegesis of Isa. 63: 18,64: 1,9- 
10): Israel's position facing the enemy nations. 6 5: 22a. bp inner-textual 
exegesis of 62: 8-9. 
2) Aggadic exegesis: 
Typology of a cosmological -historical nature (Isa. 6 5: 17: 1 will create new 
heavens and a new earth): the creation motif - 
Typology of a historical nature (Isa. 63: 7-14: YHWH's redemptive acts 
in 
the exodus) - 
3) Wisdom themes and vocabulary: 
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Isa. 65: 6b: the theme of the reward by YHVvTH according to one's deeds 
(the principle of retribution) - 
Isa. 65: 6-25: ethical dualism on cultic grounds: reassurance of the 
faithful (65: 8-16a, 18-24,25a. c) and judgement of the unfaithful (65: 6- 
7111-127 13-14,15ap, 25b). 
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5. Isaiah 66: 1-24 
Isaiah 66: 1-24, constituting a collection- summary of motifs, recapitulates 
the various eschatological hopes, described in the four eschatological 
literary structures of Isaiah 56-66: Isa. 56: 1-57: 21,58: 1-59: 217 60: 1- 
63: 67 63: 7-65: 25. The eschatological destruction of all the sinners 
(66: 6a(x, 14bp: on ethical basis; 66: 3ap. b-4,5,6ap, 17: on cultic grounds; 
66: 16,24: all flesh who has transgressed against YHWH) and the 
salvation of the righteous (66: 5,7-14a. bcc, 21) is one of the grounds for 
arguing that the last unit has used sapiential material. 
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(1) Thus says YHWH. ' 
Heaven is my throne and the earth is myfootstool. 
What kind of house will you buildfor me, and what kind ofplace will 
be my 
rest? 
(2) My hand has made all these, and so all these came into 
being, says YHWH. 
But this is the one to whom I will look, to the poorlafflicted and contrite of spirit, 
who trembles at my word. 
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(3) He who slaughters an ox kills a man. He who sacrifices a lamb breaks a 
dog's neck. 
He who Presents a grain offering (offers) swine's blood. He who makes a 
memorial offering offrankincense, blesses an idol. 
As these have chosen their own ways, and their soul delights in their 
abominations (detested things), 
(4) 1 will also choose their wanton dealing and bring their terrors (things 
dreaded) upon them. 
Because, when I called, no one answered. U'hen I spoke, they did not listen. 
But they did what (was) evil in my eyes, and chose that which did notplease 
me. 
66: 1-5 is concerned with the true nature of YHWH's dwelling-place (vv. 
1-2) and worship (v. 3acc: polemic against cultic observances without 
righteous behaviour; vv. 3ap. c-4: cultic impurity consisting in syncretistic 
idolatrous rites is condemned, v. 5: dualism between faithful and sinners 
on cultic basis) [in contrast to Hanson who understands these verses as an 
"indictment against an allegedly defiled group (Zadokite priests) which is 
building a temple (visionaries' repudiation of the temple building 
campaign of Haggai) " (19 7 5,16 3,17 2- 18 3)]. 
It is unlikely that we have in v. I (Heaven is my throne and the earth is my 
footstool. What kind of house will you buildfor me, and what kind ofplace will be my 
rest? ) the outright opposition to the earthly temple with its system of 
sacrifices (v. 3). 
If the intended meaning is the true nature of YHWH's dwelling-place, the 
passage does not conflict with the importance attaching to the Jerusalem 
temple and the religious rites in it, elsewhere in these chapters, 
but rather 
emphasizes the inadequacy of worship devoid of moral transformation. 
In 
this case it may be compared to the attitude towards: 
a) fasting in 58: 6-7,9b-10a, where concern for the poor and 
deprived 
clearly takes precedence over ritual even though the practice of 
fasting in 
its traditional sense is probably not excluded (Beuken, 1989a, 
57; cf. 
Koenen, 19907 1867 188)7 
267 
b) sabbath in 56: 2 (Blessed is the man who does this (righteousness), the son of man 
who holds it fast, who keeps the sabbath, not profaning it, and keeps his hand from 
doing any evil), and 5 8: 13 (Ifyou draw back your foot from the sabbath, from doing 
your affairs on my holy day; and (ifyou) call the sabbath a delight and the holy day of 
YHWH honourable, and (ij) you honour it by not doing your own ways and occupying 
yourseýf with your own affairs or speaking empty words). 
With the statement 'Heaven is my throne and the earth is my footstool) (v- 1b) 
YHWH does not want to restrict His presence in the world to a particular 
building or site, but rather to indicate the entire cosmos as the domain of 
his sovereignty (cf. 65: 17) (Beuken, 1989a, 55; cf. Koenen, 1990,185). 
In this light v. Ic ("at kind of house will you buildfor me, and what kind ofplace 
will be my rest? ) does not contain a refusal of the reconstruction of the 
temple itself (Beuken, 1989a, 56). V. 1c contains a question (the basis for 
the accusation of illicit. cultic activity in v. 3, regarding how people 
behave in that house) about the nature of the house. 
YHVM has created everything (My hand has made all these, and all these came 
into being) (66: 2a) but He cares for 'the one who is poorlafflicted and contrite of 
spirit' (66: 2b). 
66: 2 recapitulates the literary motif in which the transcendent creator, 
YHWH (as the unique saviour), cares for the humble and needy which is 
found in Isa. 5 7: 15: ... I dwell in the 
high and holy place, and also with him who is of 
contrite and humble spirit to revive the spirit of the 
humble, 
and to revive the heart of the contrite (see above Isa. 5 7) and 
6 3: 1 9b: If only you 
would tear open the heavens and come down, so that the mountains would quake at 
your presence (where His 4servants7 (6 3: 17), those 
'who wait for him' (64: 3b) 
plead for His intervention to save his people 
from the enemy 'nations' 
(64: 1) and wait for His 4coming down' from 'heavens') 
(see above Isa. 63: 7- 
64: 11). 
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V. 3 contains an accusation against people who perform legitimate cultic 
acts (to slaughter an ox, to sacrifice a lamb, to present a grain offering, to make a 
memorial with frankincense'7 but who at the same time act immorally (to kill a 
man) or who practice forbidden and unacceptable rites (to break a dog's 
neck, to offer swine's blood, to bless an idol), revealing a corrupt cultic life (cf. 
65: 3b-4; 11) - 
Scholars have interpreted v. 3 in two ways: either sacrifice itself in its 
entirety is being rejected as an appropriate means of worship (NRSV: 
Whoever slaughters an ox is like one who ... ,a translation which is not 
represented in the MT, since there is no like or other connective term in 
the text; so Watts, 1987,356) or, condemnation of a cult that has been 
infected by syncretism, or whose participants are also involved in 
syncretistic cults unrelated to the temple worship (Westermann, 1969, 
413-4; Whybray, 1975,. 281-2; Emmerson, 1992,84; Herbert, 1975, 
191; Muilenburg, 1956,761-762). 
In my view, v. 3aa summarizes, in epigrammatic manner, the polemic 
against cultic observances without righteous behaviour (he who slaughters 
an ox kills a man); a similar polemic is found in Isa. 58: 3-12 which is 
concerned with the radical reinterpretation of fasting in terms of moral 
behaviour and social justice, and in Isa. 1: 10-20 (reinterpretation of 
sacrifices and customary cultic observances in terms of moral behaviour 
and social justice; see above on Isa. 58: 1-59: 20). The MT in Isa. 61: 8a 
(reading For I, YHWH, love justice, I hate robbery with burnt o ffiering .... 
), is a hint 
at YHWH7s opposition to the cultic observances (sacrifice) followed by 
unjust behaviour (robbery). Thus 61: 8a is another possible parallel, added 
to the above-mentioned ones, to 66: 3acc. 
The condemnation of those who 'choose their own ways' (66: 30 
is found in 
Isa. 5 6: 11 (of the leaders of Israel) ,57: 17 
(Israel's iniquity consisted of 
violent acts for profit, that is, plunder stated in v. 1 7a, and of sexual cults 
and idolatrous rites described in 57: 3-13a), 
65: 2 (practitioners of 
idolatrous rites described in 65: 3a-5a), and 65: 12 
(idolatrous practices 
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described in 65: 11) (Koenen, 1990,193). In 66: 3 those 'who have chosen 
their own ways' are those whose 'soul delights in their detested things'. The 
reference in 6 6: 3 is to the idolatry attacked in 6 5: 11 (cf. Rofe , 19 8572 11 7 
n. 32) 
YHWH's announcement of their punishment in v. 4a Q also will choose their 
wanton dealing and bring their terrors (things dreaded) upon them. Because, when I 
called, no one answered. When I spoke, they did not listen) is identical with the 
announcement of idolaters' punishment in 6 5: 1 2ap. b Q will assign you to the 
sword, and all of you shall bow down to the slaughter. Because, I called, but no one 
answered, I spoke, but they did not listen, and they did what was evil in my eyes, and 
chose what did not please me, and 65: 6-7), (Whybray, 1975,282; Koenen, 
19907194). 
Isaiah 66: 5 
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Hear the word of YHWH, you who tremble at his word: 
Your brothers who hate you and thrust you awayfor my name's sake have said, 
'Let YHWH be glorified so that we may see yourjoy'. But it is they who shall 
feel shame. 
The form of v. 5 leads scholars to the suggestion that it is a separate unit 
not integrally related to the previous verses (Westermann, 1969,415; 
Whybray, 19 7 5,2 8 2). 
In v. 2 YHWH addresses Himself to the apostates and speaks about 
his 
servants, here He speaks to those 'who tremble at his word7 about 
his servants7 
opponents/the apostates (cf. Beuken, 1989a, 60). 
Despite the fact that the 
opponents are here described as 'brothers, the 
dualism on cultic grounds 
is clear (cf. 65: 13-14), although the exact significance of 
the expression 
4thrust away' is uncertain. It occurs only once elsewhere 
in the Old 
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Testament (Amos 6: 3: 0 you that put far away the evil day, and bring near a reign 
of violence,, where the meaning is 'to refuse to think of it'). There is no 
evidence that the verb in 66: 5 had already acquired the later technical 
sense of 'excommunicate' (Whybray, 1975,282). 
Westermann, commenting on the use of the word 'brothers' in this context 
which speaks so clearly of hostility, notes that although a cleavage is 
certainly beginning to appear within the community, it has not yet 
developed to such an extent that one can appropriately speak of "the 
parting of the ways between the two groups within the nation" (1969, 
416-7). 
The dualism is not between two parties (Zadokite priests in control of the 
cult and oppressed minority of visionaries, disciples of Second Isaiah, so 
Hanson's view, 1975,180-181) but between faithful and sinners on 
cultic grounds as in 6 5: 1- 778-I 6a, 18 -25 and 5 7: 1 -21. 
Isaiah 66: 6 
'70-1-M '731P -1-)Vn 11NO ýIp 
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A sound of an uproarftom the city, a voicefrom the temple, 
the voice of YHWH, bringing retribution to his enemies. 
V. 6 depicts the 'uproar' of a battle in which YHWH is 'bringing retribution to 
his enemies'. YHWH as warrior fights against his enemies 
in 'the city' [a hint 
at YHWH's punishment of his adversaries- sinners (59: 17b-18; cf. 
1: 19- 
20,24-28) who cause violence, perversion of justice, and moral 
corruption (59: 1-15a; cf. 1: 15-17,21-23)], and in'thetemple'. 
The temple, whether in ruins or not, is a literary device 
here for the place 
of worship. The eschatological hope for the cultic 
life in which YHWH 
intervenes to 'bring retribution to his enemies', that is, those who pervert 
His 
cult is recapitulated here. The hint at the polemic against 
idolatry (57: 3- 
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13a; 65: 3a-7, especially 65: 6; cf. 66: 3ap. b-4,6ap, 17,1: 29-31) is 
apparent. 
Isaiah 66: 7-9 
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(7) Before she is in labour she gives birth. 
Before herpain comes on her, she delivers a son. 
(8) Whoever heard ofsuch a thing? Whoever saw things like these? 
Can a land be in labour in one day, or a nation be born in one moment? 
But Zion was in labour and already delivered her children. 
(9) Shall I bring to the birth and not cause(Zion) to deliver? says YHWH. 
IfI am the one who begets, shall I hinder it? says your God. 
Vv. 7-14 focus on the city and use birth and child imagery to describe the 
emergence of the new city. The eschatological hope for Zion/Jerusalem 
and her people detailed in Isaiah 60-62 is recapitulated here. 
In vv. 7-8 the unexpectedness (Before she is in labour) and the speed (Before 
her pain comes on her) of the new age of salvation for the 'land' and the 
4nation' (v- 8b) is expressed in the image of birth (she gives birth,... she delivers 
a son) and in a riddle form (Webster, 1986,97). 
The image of Zion as a mother, used to express the promise of the return 
of the dispersed Jews to their homeland is found in Isa. 60: 4b, 9boc (cf. 
49: 18-23; 54: 1-3,13) (cf. Sawyer, 1989,96-97). In 62: 5 the returning 
people are presented with the image of 'sons' returning to their mother 
(here Zion as bride). 
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V. 8c gives the explication of the riddle in v. 7: the birth and the 
beginnings of the birth-pangs are simultaneous (Zion was in labour and 
already delivered her children), which implies that "the return of the 
dispersed Jews to their homeland will take place not gradually but 
immediately and in a single moment" (Whybray, 1975,284). 
In v. 9 YHWH, as the unique controller of the events, assures that he will 
bring the repopulation of Zion (birth) with the dispersed Jews to its 
completion. The similar theme of the repopulation of Zion by her people 
caused by YHWH's saving intervention (62: 2b, 4a. baxa, 5b, 7a, 8,11) is 
found in Isa. 62: 4bP-, cP-5a, 1 Oa. 
Isaiah 66: 10 
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Rejoice with Jerusalem and be glad with her, all you who love her. 
Exult with her in joy, all you who mourn over her, 
The theme of j oy-promised-to -those -who -mourn is recapitulated in vv. 
10 - 11 and is found in the following passages: 
a) Isa. 60: 20: after the promise of the coming of the nations with their 
wealth (60: 5b, 6ab. ccc, 7,9ab, 1 lbccý 13116), and of the rebuilding of 
Zion with precious metals (60: 17ab), in righteousness (60: 17a) and in 
security and peace from violent actions in the society (60: 18), YHWH's 
ceaseless protection and presence in Jerusalem (60: 1 P, 2b, 1 9ca, 20a. 
boc) 
causes the end of the days of mourning (60: 20bp) - 
b) In Isa. 61: 2b-3ab, 7,10, the end of mourning is a dominant note, after 
the sole initiative of YHWH's intervention to effect righteousness 
Oustice) 
in the community (61: 2a, 3c, 8,11), after the rebuilding of 
the city 
(61: 4) and the restoration of her honour 
(6 1: 9,11) , after the undertaking 
wow - 
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of foreigners of Israel's manual work (61: 5,6), the possession of 'a double 
portion' in the land (6 1: 7). 
c) in Isa. 6 5: 18 -25 life in the new Jerusalem will be characterised by j oy 
(v. is), and the end of mourning (v. 1 9b) - 
Isaiah 66: 11 
W117MV21 1PYrl 117ný 
*T7'71=: ) T"M OrMIM771 12nrl 117ný 
so that you may suck and be satisfiedfrom her consoling breast, 
so that you may drain out and take exquisite delightfrom the abundance of her 
glory. 
In v. 11 Zion is the nursing-mother and her inhabitants are consoled (you 
may suck and be satisfied with her consoling breast) and 'take exquisite delight' in 
her prosperity (the abundance of her glory). 
In 60: 16 Zion is portrayed as an infant 'sucking the milk of the nations' and 
'the breast of kings' (the wealth of the nations) (cf. 4 9: 2 3). 
Isaiah 66: 12 
lil'iTl -Intý 
01ý7.7 77-)ýW-Mn -Inn-7 
Vllý "11=: ) ýLOIVV ýM=l 
117V)n tT):: )I: I-L%71 IM2M '72-ý17 MrIPT11 *117V 
For thus says YHWH. - 
Behold, I will extend prosperity unto her like a river 
and the wealth of nations like an overflowing stream, 
and you shall suckle and be carried on her hip, and you shall 
befondled on her 
knees. 
Vv. 12-14 (introduced by the causative 'For', (Whybray, 1975,285) 
present a picture of the life of eschatological Jerusalem 
in correspondence 
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with Isa. 60: 5b, 6ab. c(x, 7,9ab, 1 lboc, -I 3,16; 61: 6b (the wealth of the 
nations) - 
The expression 'I will extend prosperity unto her like a river7 is found in Isa 
48: 18 (cf. Whybray, 1975,285; Sekine, 1989,50-51): 0 thatyou hadpaid 
attention to my commandments! Then your prosperity would have been like a river, and 
your success like the waves of the sea. 
The theme of the carrying of the children of Zion by nations (66: 12d: and 
you shall suckle and be carried on her hip, and you shall be fondled on her knees) (cf. 
60: 4b). 
Isaiah 66: 13 
As a person whom his mother comforts, so I will comfort you, and you shall be 
comforted in Jerusalem. 
YHWH will 'comfort' his people as the ultimate source of comfort (Watts, 
1987,363) (cf. Isa. 57: 18; 61: 2b-3ab, 12: 1,40: 1,49: 13,52: 9: YHWH 
comforter of his people; 51: 3,12,19: comforter of Zion). 
Isaiah 66: 14a 
rL7 tt7j InnoIN-11 
14a 
IS7'IEM ZM-1: D 
(1 4a) And you will see, and your heart shall rejoice and your bones will 
flourish like the grass. 
V. 14a (your bones willflourish like the grass) is a promise of prosperity similar 
to the one in 5 8: 11 bcc: YHWH will... make your bones strong. 
Isaiah 66: 14b- 17 
-7 -jjýj 14b 
017TI lft)ftIM3.7-rlX ft 17 
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(1 4b) And YHWH'S hand shall be known upon his servants, and he will be 
indignant to his enemies. 
(15) For behold, YHWH comes in fire and his chariots like the storm-wind, 
to bring back his anger injury, and his rebuke inflames offire. 
(16) For YHWH will enter into controversy hyfire and by his sword with all 
flesh and YHWH'S slain shall be many. 
(17) Those who sanctify and purify themselves in the gardens, after one in the 
middle, 
eating swine'Sflesh, and the detestation of the mice, 
shall come to an end together, says YHWH. 
Vv. 14b- 17 (and 24) recapitulate the eschatological hope for YHWH's 
anger injury, and .. rebuke inflames offire' and 
YHVv7H's 'controvers byfire and by 4Y 
his sword.... ' (vv. 15 - 16) on 'his enemies' (within Jerusalem, that is, sinners 
on ethical34 and cultic (idolaterS)35 basis), and against 'all flesh'36 (in 
contrast to Westermann who sees in vv. 14b-16 YHWH's punishment 
only of the nations in 6 6: 16; 19 6 9,4 2 1). 
Isaiah 66: 18-24 
r=pý MN= [Y7"rIMV. 7t7?: )l MM"U717n ":: 2W " 
34 v. 14bp; cf. 1: 24; 5: 25; 9: 11,16,20,10: 4; 59: 18a; 66: 3aa, 
6aa. 
35 v. 17; cf. 1: 28-31; 57: 20-21; 65: 3a-7,11-12; 66: 3ap. b-4,6ap. 
36 v. 16; cf, 59: 18b; 63: 1-6; 34: 2,5-6; 24: 1,4-6,21-23; 
26: 20-21; 27: 1; 29: 5-8, where 
the oracles against Assyria and Babylon (14: 26-27; 10: 
5,25; 13: 9,11,13; 14: 25; 30: 27- 
28,30-32; 42: 13; 43: 14; 49: 25-26; 47: 3; 52: 10) are transfonned into oracles against all 
the nations of the earth. 
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(18) And I, despite their deeds and their thoughts, am coming a to gather all 
the nations 
and the languages, and they will come and see my glory. 
(19) For I will set a sign among them, andfrom them I will send 
survivors to the nations: larshish, Pul, and Lud, the drawers of a bow, Tubal 
and Greeks, the coastlands 
afar away, that have not heard my tidings and those who have not seen my 
glory. And they will make known my 
glory among the nations. 
(20) And they will bring all your brothersfrom all the nations as a grain 
offering to YHWH 
on horses and in chariots, and in litters and on mules, and on 
dromedaries, to 
my holy mountain, Jerusalem, 
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says YHWH, just as the Israelites bring the grain offering to the house of YHWH 
in a clean vessel. 
(2 1) Andfrom them also I will take somefor priests, for Levites, says YHWH. 
(22) For (indeed) as the new heavens and the new earth, which I will make, 
shall remain(stand) before me, says (oracle ofi YHWH, so your descendants and 
your name will remainIstand (before me). 
(23) (And it will be) from new moon to new moon, andfrom sabbath to sabbath, 
all mankind will come to worship before me, says YHWH. 
(24) And they will go out and look at the corpses of the men who have 
transgressed against me. 
For their worm will not die, theirfire will not be quenched, 
and they will continue to be an abhorrence to all mankind. 
Textual notes: 
a Read -nX: I 'I came' with BHS as Qal active participle X= 'I am coming'. 
Isa. 66: 18-24 recapitulates the eschatological thought concerning the 
destiny of the nations: they will come to see YHWH's glory (v. 18b; cf. 2: 2-3; 
49: 7; 55: 5; 56: 8; 60: 3,6c, 9c; 62: 10c) and to worship before YHWH, from 
new moon to new moon, andfrom sabbath to sabbath (v. 23; cf. 56: 7c; 60: 7b), 
they will make known, like missionaries, His glory to distant lands (v. 19), 
they will be the means (clean vessels) of bringing scattered Israel home (v. 
20; cf. 60: 4b, 8-9ab; 14: 2; 43: 5b-6; 49: 22~23), and some of these will 
participate even in the worship of YHWH as 'priests and Levites' (v. 2 1; cf. 
56: 3,6-7ab) (cf. Davies, 1989,105). In 66: 24, however, the negative 
attitude towards all the sinners, that is, both Israel's and nations' sinners 
(cf. 5 9: 1 8ab- 1 9a) is recapitulated. 
In v. 18 YHWH 'is coming' to Zion 'despite their deeds and their thoughts7, 
that 
is, the practitioners of illegitimate cult practices (66: 17) 
(Watts, 1987, 
364). 
V. 19ab (For (explicative waw) I will set a sign among them. And 
from them I will 
send survivors to the nations) explains the manner 
in which the nations will 
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know of YHWH's glory (v. 18). The sign of YHYM and the sending of the 
survivors form the first phase of the gathering of the nations, and occur 
'before their coming and seeing. "When YHWH assembles the peoples for 
the judgement, according to the expectations aroused by v. 16, he will 
give a sign that will make the nations attentive to his glory. He will not 
act punitively, but will offer escape and therefore send some 'survivorsfrom 
them' - not from the already executed, but from the suspended judgement 
- to the far away peoples, who 'have not heard' of 'or seen' Him. ... This sign, 
here "refers to YHWH's glory; it mediates knowledge of YHWH" (Beuken, 
1991,211). 
in contrast to Beuken's view 099172 11) that, in the present context this 
sign is that 'YHWH'S hand shall be known upon his servants, and he will be indignant 
to his enemies' (66: 14), it can be argued that YHWH does not exhibit his 
glory only by 'bringing retribution to his enemies' on ethical and cultic grounds 
(66: 61 17) but also by causing (not gradually but immediately and in one 
moment) the return of the dispersed Israel to their land (66: 7-9), by 
making Zion a consolation to her people (66: 10-11), by 'extending 
prosperity unto' her and by means of 'the wealth of nations' (6 6: 12). 
The expression 'survivors of the nations' is found in Isa. 45: 20: Assemble 
yourselves and come together, draw near, you survivors of the nations VM77 M'IýE)! 
They have no knowledge - those who carry about their wooden idols, and 
keep on 
praying to a god that cannot save. 
As feature of the eschatological hope for the riew order (v. 22: new heavens 
and new earth; cf. 65: 17), either the nations' 
(cf. 56: 5, though not 
addressed to proselytes but to the eunuchs), or the descendants and name of 
Israelites will be permanent (Whybray, 1975,292), or 
both (since the 
context speaks of Israel's and nations' future) - 
The last structural unit ends with the same (as the previous anthologies 
do) polemical attitude towards all those 
'who transgress against' YHVvH (the 
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ungodly ones of the nations included) (cf. 57: 20-21; 59: 18-20; 63: 1-6; 
65: 25). 
in 66: 24 they are portrayed, after their destruction by YHWH, as dead 
4corpses' (cf. 34: 3: of the nations' corpses) whose 'worm will not die' and 
whose ýire will not be quenched' and being 'an abhorrence to all mankind'. Isa. 
66: 24 recapitulates the theme of the punishment of the sinners/enemies 
of YHWH , that is , 
both Israel's and nations' sinners (cf. 5 9: 1 8ab -I 9a). 
Isa. 66: 1-24 is a concluding eschatology, a conflation of eschatological 
hopes described in the previous structural units of Isa. 56-66. 
It recapitulates the following themes: 
a) - reinterpretation of the nature of YHV%TH's dwelling-place (66: 1-2: the 
transcendent creator, YHWH dwells with the humble and contrite in spirit, who 
trembles at His word; cf. 5 7: 15). 
- reinterpretation of the nature of worship: i) 66: 3aa: polemic against 
cultic observances without righteous behaviour (cf. 56: 2; 58: 3-12,13; 
1: 10~20; 61: 8? ). ii) 66: 3ap. b-4,6ap: cultic impurity is condemned (cf. 
57: 3-13a; 65: 1-7,11; 1: 29-31). iii) 66: 4-5: dualism between faithful 
and sinners on cultic basis (57: 13a. b. c-21; 65: 1-7,8-16a, 18-25). 
b) YHWH as warrior fights against his enemies for ethical (66: 3acc, 6acc, 
14b; cf. 59: 17b-18a; 1: 19-20,24; 5: 25; 9: 11,16,20,10: 4) and cultic 
(66: 3ap. b-4,6ap, 14b, 17) failings, and against 'allflesh' (66: 16,24; cf. 
59: 18b; 63: 1-6; 34: 2,5-6; 24: 1,4-6,21-23; 26: 20-21; 27: 1; 29: 5-8). 
c) The return of the dispersed Israel to Zion and her repopulation (66: 7- 
9; cf. 60: 4b, 9bcc, 62: 4-5,14: 2; 49: 18-23,54: 1-3,13). 
d) joy to those who mourn (66: 10-11; cf. 60: 20,61: 2b-3ab, 7,10; 
65: 13dcc, 14a, 18,19b; 40: 1; 49: 13). 
e) The wealth of the nations is coming to Zion (66: 12c; cf. 
60: 5b, 6ab. ca, 
7,9ab, I Iba7 137 16; 61: 6b). 
f) YHWH will comfort his people (66: 13; cf. 57: 
18; 61: 2b-3ab; 12: 1; 
40: 1; 49: 13; 52: 9; 51: 3,12,19). 
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g) The destiny of the nations: they will come to see YHWH's glory (66: 18b; 
cf. 49: 7; 55: 5; 60: 3,6c, 9c; 62: 10c) and to worship before YHWH (66: 23; 
cf. 56: 7c; 60: 7b, 8; 2: 2-3), they will bring the scattered Israel in Zion 
(66: 20; cf. 60: 4b, 9a. boc; 43: 5b-6; 49: 22-23), and they will participate in 
the worship of YHWH as 'priests and Levites' (6 6: 2 1; cf. 5 6: 3 76- 7ab). 
Isa. 66: 24 recapitulates the negative attitude towards all the enemies of 
YHWH, that is, both Israel's and nations' sinners (cf. 59: 18ab- 1 9a). 
Wisdom themes in 66: 1-24: 
- Reinterpretation in terms of righteous behaviour of the nature of an 
institution (66: 1-2: temple) and of a cultic action (66: 3aa: sacrifice). 
- Ethical dualism: punishment for the sinners on moral basis (66: 6aa, 
14bpý 16,24) and on cultic grounds (66: 3ap. b-4,5,6ap, 17), salvation 
for the righteous (66: 5,7-14a. boc). 
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CONCLUSIONS 
This study began by questioning Hanson's view that Isaiah 56-66 is an 
early apocalyptic work for two reasons: a) its eschatology is an 
apocalyptic eschatology which reflects an inner-community conflict (in 
the period of the Second Temple between visionary and hierocratic 
elements); b) its eschatology, being contrasted with the eschatology found 
in the OT prophetic writings, is pessimistic and concerned with an other- 
worldly order which will be fulfilled outside history. 
The comparison of the material in Isaiah 56-66 with the material found 
in the apocalyptic works showed that Isaiah 56-66 shares with the 
apocalyptic literature common eschatological beliefs and like the 
apocalypses it is the product of the tendency towards the reinterpretation 
of scripture. Since eschatology hardly characterizes the variety of the 
concerns of the apocalypses which are not only the revelation of the 
mysteries of the future, but also of the past, the heavenly world, and the 
earth, and since the literary form of Isaiah 56-66 does not fit that of an 
apocalypse, Isaiah 56-66 is not an apocalypse but it is apocalyptic in 
outlook. 
This study proceeded to argue that Isaiah 56-66 is a coherent 
composition, a pseudepigraphic anthology (collection) of expectations for 
the future by a scribe (redactor) who adopted the language of the First 
and Second Isaiah and the language of wisdom and using mantological 
exegesis (and, to a lesser extent, aggadic exegesis) transformed them 
into 
the transcendental eschatology found in some of the apocalypses. He 
included the version of his two predecessors with his own (Isaiah 
56-66) 
and he added Isa. 1 and Isa. 34-35 to bind thern together'. 
' H. G. M. Williamson, recently, argued a similar proposal for 
Second Isaiah, namely that 
Second Isaiah "was especially influenced by the literary 
deposit of Isaiah of Jerusalem, 
.... and that 
in order to locate his message in relation to the earlier and 
continuing ways 
of YHVVH with Israel he included a version of the earlier prophecies" 
(apart from 24- 
27) "with his own" (40-55) "and edited them", adding 
2: 5; 5: 30; 8: 23(9: la); 13-14; 
30: 18; 33, in order "to bind the two parts of the work together" 
(1994,240-241). 
282 
in the Introduction I made clear that I do not search for an "influence" of 
wisdom on the apocalyptic or the prophetic works but of a usage of 
wisdom language by them. The criterion for the presence of sapiential 
material in Isaiah 56-66 is the usage of typical wisdom themes such as: 
a) ethical dualism: 
i) On moral grounds (punishment of the wicked - vindication of the 
righteous) (Gammie7 1974,372-385): Isa. 59: 15b-20 (cf. 1: 19-20,24- 
25); 60: 1-63: 62,6 6: 1 4bp, 6aa, 2 1. 
ii) On cultic grounds (destruction of wicked -idolaters: 57: 13a. b, 20-21; 
65: 6-71 11-12,13-14,15ap, 25b; 66: 3ap. b-4,5,6ab, 17, and salvation 
for the faithful: 57: 13c, 18,19; 65: 8-107 13-14,15b, 16a, 18-24,25a. c; 
66: 5,7-14a. b(x); 
b) the principle of retribution; 
c) the attack upon laziness; 
d) the attack upon drunken leaders; 
e) ethical actions are given a higher value than cultic actions [Isa. 56: 2, 
58: 13: sabbath; 61: 8 (MT), 66: 3aa (cf. 1: 10-11): sacrifice; 58: 3-12: 
fasting; 57: 15,66: 1-2: YHWH's dwelling place is with the contrite and 
humble in spirit, who tremble at YHWH's word]; 
f) 'death of the righteous is a release from the bleak conditions of life'. 
Apart from the ethical dualism and the theme 'the death of the righteous 
is a release from the bleak conditions of life', the rest of the themes do not 
belong exclusively to the wisdom literature. But it is essential to stress that 
in spite of the use of themes popular in wisdom circles, Isaiah 56-66 
introduces a nuance alien to wisdom, namely, the eschatological nuance. 
There are also a few linguistic affinities with the wisdom literature, such 
as the blessing formula MNT770171 2MN "I-IC7N (although this is not 
exclusive to wisdom), the expression 'the pointing of the finger' (it is found 
' In Isa. 60: 1-63: 6 the distinctive advance beyond the ethical dualism between groups of 
men within Israel, that is, the ethical dualism with ethnic character occurs; 
the contrast 
is between the righteous Israel (60: 21; 61: 3c, 6a; 62: 12a) and the 
(ungodly) nations 
(60: 1 lb-12,14; 61: 5; 63: 1-6) (cf. Wisdom of Solomon) (Gammie, 1974,376-377). 
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only in Prov. 6: 13 and Isa. 58: 9b in the Old Testament), the word ri= 
6contentioW (only in Prov. 13: 10,17: 19 and Isa. 58: 4), and the expression 
Upý 01" 'day ofvengeance7 (only in Prov. 6: 34 and Isa. 34: 8,61: 2ý 63: 4). 
The grounds (as they have been described by M. Fishbane) for arguing 
that Isaiah 56-66 is a piece of mantological exegesis are a learned 
preoccupation with older prophetic language from First and Second 
Isaiah and other texts of the Old Testament, inner-textual exegesis, 
pseudepigraphy, ex eventu prophecy, play on words, anthologies. 
Typologies (Isa. 65: 17: typology of a cosmological nature; Isa. 63: 7-14: 
typology of a historical nature) are the grounds for arguing that Isaiah 
56-66 uses aggadic exegesis. Isa. 58: 3-10a is an aggadic exegesis of a 
legal traditum (Lev. 16 and 23: 24-32). 
As far as concerns the technique of anthologizing Fishbane implies that 
certain kinds of anthologizing are characteristic of mantological exegesis. 
He suggests a comparison between Amos 7-8, Zechariah 1-6, Zechariah 
9-12, and Daniel 7-12 where a series of conventionally formulated or 
reformulated vision-reports with exegesis are anthologically grouped in 
one document. Fishbane does not, however, elaborate upon what 
thematic or stylistic associative principles might be used in gathering 
mantological anthologies. K. Larkin (1994,221-247) has offered a brief 
comparison between Amos 7-8, Zechariah 1-6,9-13, and Daniel 7-12 
which indicates that there is important evidence of continuity and one 
can speak of each being an example of an identifiable type of 
mantological anthology. 
These structural and thematic correspondences are not 
found in Isaiah 
56-66. However, mantological exegesis of older prophecy (like 
Zechariah 
9-13) and a different structural pattern which also 
indicates strong 
wisdom concerns are recognizable in these chapters. 
The structural plan 
which has dominated the study of the structure of 
Isa. 56-66 is the 
concentric structure that has been proposed 
by Westermann. In the 
Introduction I provided a possible delimitation of the units 
in Isaiah 56- 
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66 based not on a traditio -historical approach but on a literary level 
(rhetorical devices of inclusio, keywords and repetitioný and the literary 
device of antithesis). Isaiah 56-66 is one anthology with a recurring 
pattern of certain themes. It is divided into five structural units: 1.56: 1- 
57: 21; 2.58: 1-59: 21; 3.60: 1-63: 6; 4.63: 7-65: 25; 5.66: 1-24 (the 
concluding unit which recapitulates the themes of the previous ones). 
To say that Isaiah 56-66 is the product of the learned study of the 
scripture by a scribe who reuses the language of First and Second Isaiah 
and other texts of the Old Testament (including the language of wisdom) 
is not to undervalue the distinctive message and language of these 
chapters. In the Introduction I gathered and highlighted unique elements 
in thought and language in Isaiah 56-66. 
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